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This book has grown under my hands in a somewhat 
peculiar way. The original plan was to prepare the 
“Assyrian Dream-Book”’ as a kind of text-edition 
which is standard practice in Assyriology. This 
means, as a rule: hand copies of all cuneiform texts, 
transliterations and—if they cannot be avoided— 
translations, accompanied by a modest introduc- 
tion and embellished by copious and learned philo- 
logical notes. 

However, while collecting the material for such an 
‘Introduction,’ I became fascinated by the subject 
of dreams and their interpretation. The study of the 
dream-reports preserved in Sumerian and Akkadian 
texts then drew my attention to the use of dream- 
incidents as a literary device, and the research I had 
to do on such purely philological problems as the 
various words tor ‘“‘dream’’ and “to dream’’ induced 
me to concentrate on the various types of ‘‘native”’ 
etiologies of the dream as experience. Soon I found 
it necessary to turn to the other civilizations of the 
ancient Near East for information as well as for com- 
parison, and I ended up with an “‘Introductory Essay”’ 
too lengthy to be presented in any other way than as 
the first part of the present book. 

Since the first part was written in non-technical 
language, it appeared to me that it would be unfair to 
the reader, supposedly interested in the subject, to 
inflict upon him—in the second part—the obnoxious 
boredom of a conventional text-edition. 

The unfortunate fact that most of the tablets con- 
taining the ‘“‘Assyrian Dream-Book”’ are in a rather 


poor state of preservation was a decisive factor in 
prompting a complete change in the method of pre- 
senting the text material. The second part has, 
therefore, been planned as what might be called an 
experiment. In it I have made an attempt to combine 
translations of the better preserved fragments with 
detailed discussions of the structure and the history of 
the text. More stress has been laid throughout on 
the presentation of the background than on philo- 
logical detail work. The manifold and often complex 
problems of the reconstruction of the text have given 
me occasion to introduce the reader to technicalities 
of Assyriological work which are rarely touched upon 
even by the specialist in the field. 

If the book has thus—as it is hoped—gained some- 
what in readability, the Assyriologist will still find in 
the complete transliteration and in the photographs 
of the fragments all the information he is entitled to 
expect in a text-edition. Only the material arrange- 
ment has been changed for the sake of the educated 
layman to whom this book addresses itself. 

And it may not be out of place to anticipate here— 
by pleading guilty—the obvious criticism that a dis- 
play of philological erudition has been set aside for a 
presentation which aims at a synthesis, however pre- 
carious and short-lived it may soon prove. In a 
synthetic approach which strives to utilize whatever 
the methods of the historical disciplines or the study 
of any other aspect of civilization can contribute, and 
what philological investigations are able to extract 
from the raw material of the text, I cannot see an 
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ultimate, ideal goal but rather the way in which our 
type of research should proceed here and now. 

The ‘‘Assyrian Dream-Book”’ is extant in rather 
numerous fragments, some of which were recognized 
and identified more than half a century ago. Yet the 
publication of the series and the study of this interest- 
ing material has been hampered by circumstances 
which should not remain without mention in this 
preface. 

Assyriologists have been interested in dream-omina 
ever since the last third of the nineteenth century, 
when F. Lenormant and later Ch. Virolleaud began to 
publish the omen texts of the Kouyundjik Collection 
in the British Museum which contains what has been 
excavated of the library of Assurbanipal. Only a 
small number of dream-omina have thus been placed 
at the disposal of the scholars, mainly by A. Boissier 
(but often only in excerpts), while others have been 
identified and mentioned in the literature (especially 
Bezold Catalogue 4: 2143, also M. Jastrow jr., Die 
Religion Babyloniens und Assyriens 2: 958 ff., Giessen, 
T6pelmann, 1905-1912). 

In the years preceding the First World War, Dr. 
E. Klauber, upon the suggestion of Dr. B. Landsberger 
who identified the fragments, made more or less pro- 
visional hand copies of nearly all pertinent tablets. 
The outbreak of the war, however, and the death of 
Dr. Klauber in action (1914), prevented their publica- 
tion (to have been entitled : Reste babylonischer Traum- 
biicher, cf. ZA 30: 130). In 1939 Dr. Landsberger 
succeeded in interesting Father A. Pohl, professor at 
the Pontificio Istituto Orientale in Rome, in this group 
of texts. Father Pohl went to London and prepared 
new copies of all fragments, but the Second World War 
and the increasing pressure of scholarly and admin- 
istrative duties on Father Pohl thwarted the second 
chance of the ‘‘Assyrian Dream-Book’”’ to be published. 

In 1951 Dr. Landsberger entrusted to me the copies 
made by his friend, Dr. Klauber, which he had carried 
with him through all his peregrinations, to utilize in 
the Assyrian Dictionary Project of the Oriental Insti- 
tute of the University of Chicago and for eventual 
publication. Father Pohl was generous enough to 
‘ place at my disposal all the copies, finished and un- 
finished, which he had made in 1939 and to relinquish 
his claim to publish them. 

These two sets of hand copies have been supple- 
mented by copies made by Dr. F. W. Geers (Oriental 
Institute) in the years between the two wars, which 
he handed over to me with his characteristic selfless- 
ness. All these materials were utilized, in conjunction 
with photographs of the fragments, to establish the 
text that is given in transliteration on pp. 307-344. 
This transliteration and the photographs shown on 
plates I-XIII are meant to replace the customary 
hand-copies. 

The present book has the following composition: 
the first part deals with the topic, Dreams and their 


OPPENHEIM: DREAMS IN THE ANCIENT NEAR EAST 





[TRANS. AMER. PHIL. soc, 


Interpretation in the Ancient Near East, and includes 
as the final section, in translation, all extant dream- 
reports of that provenience. The second part is 
dedicated to a presentation of all fragmenis of the 
“Assyrian Dream-Book’’ as well as of other texts of 
this genre coming from Mesopotamia. _ Its concluding 
section contains a complete transliteration of the 
text of the Dream-Book. In the plates, the photo- 
graphs of the fragments which have been utilized to 
establish the text are shown. 

The abbreviations used in quotations, etc., will be 
perfectly understandable to the Assyriologist. The 
layman will kindly disregard them as well as the par- 
ticular way in which certain words are transliterated 
using capitals, Roman or italic characters, spacings, 
index-figures, accents, etc. All this is a necessary evil 
caused by the transfer of the various cuneiform sys- 
tems of writing into modern type. Square brackets 
indicate broken passages; explanatory remarks and 
additional words needed to convey the meaning of the 
original text are given in parentheses. Three dots 
indicate words which remain obscure. 

This book owes much to the collaboration of my 
friends and colleagues at the Oriental Institute of the 
University of Chicago. I have to thank Drs. H. G. 
Giiterbock and Th. Jacobsen who not only contributed 
the translations of the Hittite and Sumerian dream 
incidents and related passages but also gave me 
liberally of their time in discussing other pertinent 
problems. Dr. K. C. Seele translated the dreams 
from Egyptian texts and Dr. R. Marcus those of the 
Greek papyri. For the Old Testament I had to rely 
on the usual handbooks; the monographic study of 
E. L. Ehrlich, Der Traum im Alten Testament, Berlin, 
T6pelmann, 1953, came into my hands too late to be 
utilized. Special thanks are due to Professor B. 
lLandsberger with whom I have spent countless hours 
reading the numerous difficult passages of the texts, 
discussing their philological problems, etc. 

I should like to thank Mr. C. J. Gadd, Keeper of the 
Department of Egyptian and Assyrian Antiquities of 
the British Museum for permission to publish here a 
number of fragments of cuneiform tablets from the 
collection there. My thanks are also due to Dr. 
Rudolf Meyer, Staatliche Museen zu Berlin, Vorder- 
asiatische Abteilung, for the photographs of the frag- 
ment VAT 14279 published on plate X, and to the 
Deutsche Orientgesellschaft, Berlin, for the photo- 
graph Babylon 1540 (Babylon 36383), reproduced on 
plate V. 

I wish also to acknowledge with thanks the financial 
help granted me by the Division of the Humanities of 
the University of Chicago for secretarial and photo- 
graphic services. 

The diagrams of the figures 1 to 6 were made by my 
wife, Elizabeth Oppenheim, and to her this book is 
dedicated; without her it would never have been 
finished. 
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DREAMS AND THEIR INTERPRETATION IN THE ANCIENT NEAR EAST 


1. THE DREAM AS TOPIC 


Wer nicht von dreitausend Jahren sich weiss Rechenschaft zu geben— 


The dream-experiences of a civilization dead for 
many millennia must be studied in the reflections 
which they have produced in the literary documents 
of that civilization. Hence, for the breaking of the 
ground, philology and, for the exploration of those 
subtle nuances and complex implications often so re- 
vealing, literary criticism are the only possible ap- 
proaches. Theirsuccess, however, depends necessarily 
on the accidents of survival of pertinent and sufficient 
text material. 

In the written records of the civilizations of the 
ancient Near East, references to dreams occur on 
several clearly distinct literary levels, each subject to 
its own rigid and consistent stylistic conventions. 
Since these restrictions bear heavily upon the content, 
form, and etiology of the recorded dreams, it is obvious 
that an investigation must first turn tothem. Refer- 
ences to dreams can only be evaluated adequately 
after one has recognized and established the extent and 
the basic trends of the conventions valid for the text 
type in which they occur. 

Of the two levels of consciousness which are alter- 
natingly experienced by man—the waking world and 
the realm of dreams—the latter is subject to a charac- 
teristic dichotomy. In dreams intermingle in many 
and curious ways the influences of the conceptual con- 
ditioning of the waking world with all its manifold and 
interconnected configurations of experiences, attitudes, 
and expectations and that fundamental inventory of 
dream-contents which is most likely shared in varying 
degrees by all humans of all periods. The terrors of 
the dream and its delights, the meeting with the 
departed, the untrammeled sweep of the earth, the 
nether-world, and the heavens, the pressures of the 
needs of the creature, the encroachment of the troubles 
of the daily life, to mention only a few aspects, produce 
an ubiquitous fundus in that world of dreams upon 
which is superimposed a rigid pattern of selections and 
restrictions adopted by the individual civilization and 
adjusted to the cultic and social standing of the 
dreamer. This pattern derives its ultimate authority 
and unshakable consistency from that setting of the 
waking world which, by some unknown process, each 
civilization creates as the only admissible vehicle of its 
self-expression. 

Such a configuration of admitted, preferred, and 
excluded forms of expression within the dream- 


Bleib’ im Dunkeln unerfahren, mag von Tag zu Tage leben. 


Goethe, West-Oestlicher Divan; Buch des Unmuts, 13. 


experience produces necessarily a typology of dreams. 
Each such dream-type is characterized by specific 
features which determine not only the form in which 
a dream-experience is to be reported but exercise their 
influence also upon the very repertory of the dream 
for which they establish the rules for admission or 
rejection of specific contents. 

For the ancient Near East it can be stated—with 
the oversimplification which should be permitted only 
in such preliminary remarks—that dream-experiences 
were recorded on three clearly differentiated planes: 
dreams as revelations of the deity which may or may 
not require interpretation; dreams which reflect, 
symptomatically, the state of mind, the spiritual and 
bodily “health” of the dreamer, which are only men- 
tioned but never recorded, and, thirdly, mantic dreams 
in which forthcoming events are prognosticated. 

Within these planes patterns have evolved which 
are valid only for a specific type of literary document. 
Such patterns are conditioned by the characteristic 
ideological attitudes of the several individual civiliza- 
tions within the orbit of the ancient Near East and 
are, in each civilization, subject to growth by accre- 
tion, to the vicissitudes of external (and therefore 
accidental) influences, and—as all things alive—to 
ultimate and inevitable disintegration. To recon- 
struct the features and the history of such a pattern 
in a given setting, we are compelled to rely exclusively 
on the scarred, scattered, and accidental remains of 
the text material. The resulting picture is necessarily 
blurred and distorted, full of ‘blind spots’”’ which hide 
from us the answers to many crucial questions. 

Under these circumstances, the only feasible ap- 
proach is to collect the extant reports of actual and 
imaginary dream-experiences and to attempt to recon- 
struct the stylistic features, the typical situations, the 
range of dream-contents, etc. This will yield material 
for the investigation of the dream-pattern with respect 
to the meaning and function of its elements, which, in 
turn, should shed light on the background of the 
“pattern.” 

The stylistic conventions which determine the way 
in which the dream-report is presented, what contents 
are admissible, etc., can, however, only be fully 
studied with regard to that one Near Eastern dream- 
type which is best attested and in which the intentions 
of the deity are revealed to kings and priests. These 
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revelation dreams always contain a message and occur, 
as a rule, only under critical circumstances and then 
as a privilege to the leader of the social group. They 
cannot be termed simply ‘‘culture-pattern dreams” as 
they have been recently by E. R. Dodds, The Greeks 
and the Irrational, p. 108 f. (Berkeley, University of 
California Press, 1951), because they in no way estab- 
lish the social or cultic standing of the person who 
experiences them, nor are they even a characteristic 
prerequisite in this respect. As a matter of fact, the 
evidence for initiation dreams offered by B. Bruyére 
for Egypt (“Le Sphinx de Guizeh et les Epreuves 
Sportives du Sacre,’’ Chronique d’ Egypte 38: 194-206, 
1944) and accepted by C. J. Gadd (Ideas of Divine Rule 
in the Ancient East, 26, London, Oxford University 
Press, 1948) cannot, for philological reasons, be ad- 
mitted at all. 

Inasmuch as such ‘‘message dreams”’ are nearly 
always recorded in royal inscriptions, which actually 
furnish a very large section of what is preserved of 
Egyptian and Mesopotamian texts, they must neces- 
sarily figure predominantly in the present investiga- 
tion. This situation should not, however, be allowed 
to lead us into the belief that these dreams reflect in 
any way the extent and the variety of moods which 
characterize actual dream-experiences. The latter 
were subjected to a severe censorship which yielded 
the following results: irrational dream-contents are 
only reported either if they are accompanied by a 
rational and divinely authorized interpretation, or for 
mantic purposes in systematic collections of such 
dreams. All other dreams of this kind are only re- 
ferred to vaguely as “‘evil.dreams.’”’ The individual 
civilizations show, however, variations in this respect 
which the present study will have to determine in 
detail. 

By the very nature of its subject matter, an investi- 
gation like the present is expected, rightly or wrongly, 
either to take cognizance of the achievements of the 
psychoanalytic school or schools, or to contribute in 
some way towards the research work on dreams. based 
upon the approach and methods initiated by Sigmund 
Freud. 

The material which is to be presented in this book, 
however, does not lend itself readily to such treatment, 
and it might even be doubted whether any satisfactory 
and constructive results could be expected under the 
specific circumstances. There is a variety of reasons 
which hamper the psychoanalytic approach to an 
investigation of the few extant dream-reports of our 
civilizations. These reports are couched in a language 
which still offers considerable linguistic difficulties, 
especially with regard to the nuances and connotations 
of the main religious terms. In addition, they are 
styled, as a rule, in very condensed and terse sentences, 
under the palpable influence of rigid restrictions as to 
form, content, and mood. The censorship exercised 
by these conventions has reduced the dream-contents 
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to an extremely small number of types which have to 
be studied as such and not as the expression of in- 
dividual experiences. To uncover the information 
these dream-reports contain and to establish this 
typology one has to resort to methods of literary 
criticism (cf. for an example p. 187 ff.) A purely 
psychoanalytic approach would yield here only dis- 
torted results. Dreams recorded in ancient Near’ 
Eastern literatures cannot be expected to reflect the 
psychological status of the dreamer, his aspirations 
and individual conflicts; even in the few cases which 
offer exceptions to this statement (cf. p. 203f. and 
227), the personality of the dreaming person remains 
wholly beyond the reach of the investigation, and this 
deprives us of that essential information which the 
background of the individual or, better still, his utter- 
ances in other contexts impart to the psychoanalyst. 

It is, furthermore, rather obvious that the existence 
of literarily acceptable dream-types has channeled the 
imaginations of dreamers and poets alike into certain 
pre-established patterns. Such models not only 
answer the needs of the literary structures of which 
they form integral parts, but they also add authen- 
ticity to the dream-experiences of the individual. 
Dreams which are true to type are necessarily theo- 
logically acceptable. 

Even in those comparatively rare cases in which 
irrational dream-contents have been permitted to be 
recorded, the psychoanalyst is bound to encounter 
grave difficulties. Their sparse inventory of symbols, 
symbolic actions, and gestures has grown out of 
associations that endowed them with favorable or evil 
implications which, because of our lack of background 
knowledge orour philological shortcomings, remain out- 
side of our ken. And even if we knew the meaning of 
the words more exactly and had a more extensive 
insight into their aura of connotations, the very pur- 
pose for which all the irrational dream-contents have 
been recorded would preclude their utilization by a 
student of psychoanalysis for anything beyond the 
recognition of the most primitive and universal sym- 
bols and situations. These dreams occur exclusively 
in literary texts where the interest of the poet and his 
audience is always directed towards the future. 
Mantic, the prediction of things to come, is paramount 
in all these dream-reports. Quite naturally, the poet 
uses actual dream-experiences to build up and to 
embellish his dream-story, but their substance and 
temper are subordinated to the purpose mentioned. 

The only type of dream-experience which would be 
of interest to the modern “‘interpreter,”’ is represented 
by those evil dreams the reporting of which the style 
conventions (grown, as a matter of fact, out of super- 
stitious fears) forbade. They are referred to, and 
then only very rarely, in a context which deals with 
specific ‘“‘therapeutic’’ measures taken to counteract 
them. For a revealing example, cf. p. 230. 
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It should, however, be stated here that our deter- 
mination to abstain from any, necessarily dilettantic, 
attempts to introduce psychoanalytic terminology and 
concepts, has been weakened in a few cases where such 
observations were too obvious to be passed over in 
silence. Cf. e.g. pp. 204, 227 and 230f. In other 
instances, illustrative or interesting parallels and con- 
trasts have been pointed out between the methods 
and aims of the ancient oneirocritics and their modern 
““colleagues,’’ the psychoanalysts. 

Our presentation will draw primarily, but by no 
means exclusively, upon the evidence originating in 
Mesopotamia, that is upon Sumerian and Akkadian 
(i.e. Assyro-Babylonian) sources. For a better per- 
spective in distinguishing the essential features of the 
pattern, the pertinent Egyptian and Hittite texts as 
well as the material contained in the Biblical sources 
have been included in this investigation. An effort has 
furthermore been made, and to the same end, to glean 
from the rich and informative Greek literature as 
much material as is relevant for the elucidation of the 
ancient Near Eastern evidence. Here the fullest 
possible use has been made of the labor of classical 
scholars, who have repeatedly dealt with the topic of 
the present study. 

This branching out into adjacent and even some- 
what outlying fields of research has proved quite 
fruitful; comparisons, if attention is focused on differ- 
ences rather than on superficial similarities, often 
disclose facts overlooked even by specialists in the 
compared fields. The heuristic value of such an ap- 
proach is especially great where slightly different 
patterns, originating in a group of kindred civilizations, 
all refer to the same field of human experience or 
endeavor. Carefully compared, they throw into relief 
even the smallest differences. The comparative ap- 
proach is here, therefore, not an end in itself, nor is it 
meant to establish far-reaching connections which by 
their very nature are beyond proof, but it is applied 
to promote a keener analysis of the content and form 
of the dream-reports in the literatures of our field. 

Obviously, literary evidence for dreams can either 
deal with their content as recorded in historical in- 
scriptions, in epical texts, and, rather rarely, in the 
religious literature; or with references to dreams as 
experience. Here private letters and other passages 
which reflect actual impressions of the individual and 
do not adhere to established conventions offer impor- 
tant evidence in their attempts to describe the unique 
and unmistakable sensations accompanying the dream 
either as such or in order to use certain of its aspects 
as tertia comparationis in similes or other figures of 
speech. Furthermore, the Mesopotamians as well as 
the Egyptians—and, in the middle of the first mil- 
lennium B.c., the Greeks—evolved a special type of 
literature concerned with the mantic import of dreams. 

The present part will treat these groups of evidence 
in the sequence just indicated. 


2. PATTERN OF THE “MESSAGE” DREAM 


Passages which describe the contents of dreams are 
not too frequent in the cuneiform (Sumerian and 
Akkadian) historical texts; they are even rarer in the 
records of the Egyptians and the Hittites. They 
occur somewhat more often in the Old and the New 
Testament. Each of these reports consists by neces- 
sity of two clearly defined and very characteristically 
styled sections: the description of the setting of the 
dream, informing us who experienced it, when, where 
and under what noteworthy circumstances; and the 
content of the dream itself. It should be noted that 
the latter is always imbedded in the former which thus 
forms a “‘frame’’ (for an exception cf. p. 213). 

Even in the consciously creative literary effort, 
where dream-reports are quite frequently employed as 
technical devices for purely artistic purposes, this 
natural division is consistently preserved. The entire 
report with its two sections described above is, of 
course, integrated in the contextual framework of the 
story told by the text. As none of these reports con- 
tain all the stylistic features which constitute the 
“pattern,’’ it will be necessary to analyze each story 
carefully in order to establish the borderline between 
its typical and its individual traits. Only then can the 
relationship between the dream-report and the story 
within which it is told be investigated. 

The two main sources for the evidence to be dis- 
cussed in the present section are royal inscriptions of 
historical content and certain other types of records 
of the past—here, the Old Testament holds a unique 
position—and texts whose style and scope classify 
th-m as literary whatever their specific function may 
have been in the religious life or the artistic aspirations 
of our civilizations. From these documents were col- 
lected the dream-reports given in translation on pp. 
245-255 to which the reader will be referred by the 
numbering given them there. The cuneiform material 
is intended to provide a complete coverage, as are the 
passages from Egyptian and Hittite texts. 

At this point some preliminary observations should 
be made concerning the distribution in time of dream- 
reports preserved in datable historical inscriptions. 
Although the implications of this distribution-pattern 
will be studied later (cf. p. 199 f.), a discussion of the 
stylistic features of these reports should be preceded 
by some indication as to the chronological framework. 
In Mesopotamian royal inscriptions, we have two 
reports contained in Sumerian texts of the end of the 
third millennium B.c. (§8, no. 1 and p. 211), while all 
other examples (in Akkadian) come from the inscrip- 
tions of the Neo-Assyrian king Assurbanipal (seventh 
century B.c., §8, nos. 8-11) and of the “Chaldean” 
king, Nabonidus (sixth century B.c., §8, nos. 12-13). 
Within this enormous gap falls one text from Hittite 
Asia Minor, the so-called autobiography of King 
Hattushili (twelfth century, B.c., §8, nos. 25-29) which 
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makes ample use of the dream as a means of the deity 
to direct this king’s rise to power. 

From Egypt, the first fully recorded (and preserved) 
royal dream dates from the end of the fifteenth century 
B.c. (Thutmose IV, §8, no. 15). It is followed by 
another solitary example, the dream of the Pharaoh 
Merenptah (thirteenth century B.c., §8, no. 16). 
Then from the latest period we have a group of reports 
concerning Egyptian kings from a variety of sources: 
one experienced by the Ethiopian Tanutamon (seventh 
century B.C., §8, no. 17), one recorded by Herodotus 
(2: 141; §8, no. 22) concerning a king called ‘‘Sethos’’ 
supposed to have ruled at the time of the Assyrian 
invasion (cf. below p. 200); and one mentioned by 
Plutarch (De Iside 28) of Ptolemy I, Soter. (§8, no. 
21). 

In the domain of literary documents, the accidents 
of text-survival have definitely blurred and even dis- 
torted the picture. It now seems as if the use of 
dreams as a literary device had a much better estab- 
lished tradition in the stylistic repertory of Meso- 
potamia (Sumer and Akkad alike) than in that of 
Egypt where—certainly only by accident—only the 
very latest literary texts (cf. below p. 194) resort to it. 
With regard to the frequency of dream-episodes, the 
epic of Gilgamesh enjoys, however, a special position 
in its Akkadian as well as in its Sumerian version. 
The latter contains even an additional dream-incident 
in which Enlil seems to have ‘‘destined”’ Gilgamesh for 
kingship but not for ‘‘eternal life’’ (S. N. Kramer, 
“The Death of Gilgamesh,’’ BASOR 94: 2-12, 1944). 
Another episode, still more damaged, refers to dreams 
dreamt by the hero on his journey to the ‘‘Land-of- 
the-Living’’ (S. N. Kramer, ‘“‘Gilgamesh and the Land 
of the Living,’”’ JCS 1: 12, line 47, 1947). The dreams 
of the Semitic version of the epic will be discussed on 
pp. 214, 215 (§8, nos. 3 to 7). For a dream-incident 
in another Sumerian epical text, cf. also S. N. Kramer, 
“Lugalbanda and Mt. Hurrum” (in ‘Heroes of 
Sumer,’’ Proc. Amer. Philos. Soc. 90: 120-130, 1946) ; 
the passage is unfortunately broken. 

With regard to the distribution of dream-reports 
within the same literary type of text, it can be ob- 
served that the frequency seems to depend not only on 
stylistic conventions but also on the individual prefer- 
ences of authors and compilers. There are some very 
revealing examples of this observation: the Elohist 
source of the Old Testament provides us with the 
majority of dream-stories; the Gospel of Matthew 
contains nearly all the dream-incidents of the New 
Testament; the so-called autobiography of the Hittite 
king Hattushili (cf. for details p. 197 ff.), and the in- 
scriptions of the Assyrian king Assurbanipal, offer 
most or perhaps even all of the dream-reports of their 
respective types of texts. This situation can be ac- 
counted for either by a personal interest of the ruler 
for such incidents, which, especially in the case of 
Hattushili, seems to be beyond doubt, or by a relaxa- 
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tion of style-restrictions in a specific period of which 
a scribe or a compiler took advantage. These causes 
might have coincided, and changes in the spiritual 
inclinations of certain social groups could well have 
been a contributing cause. 

The typical dream-report of our source-material 
appears within a strictly conventionalized ‘‘frame,”’ 
the pattern of which can be reconstructed from evi- 
dence that is surprisingly uniform from the Sumer of 
the third millennium up to Ptolemaic Egypt and from 
Mesopotamia westward to Greece—not to mention 
still more distant regions (cf. pp. 188 and 192). The 
“‘frame,’’ as already indicated on p. 186, consists of an 
introduction which tells about the dreamer, the lo- 
cality and other circumstances of the dream which 
were considered of import. The actual report of the 
dream-content follows and is succeeded by the final 
part of the ‘‘frame’’ which describes the end of the 
dream and often includes a section referring to the 
reaction of the dreaming person or, also, to the actua 
fulfillment of the prediction or promise contained in 
the dream. 

It is customary, in the first part of the ‘‘frame,”’ to 
stress the fact that the person who is to experience the 
dream has gone to bed and is deeply asleep. Cf. the 
Egyptian passages ‘‘while the Prince of Bekhten was 
sleeping in his bed’’ (§8, no. 18), or ‘‘thereupon his 
majesty rested’’ (cf. p. 190), and the Assyrian use of 
the verb utullu ‘“‘to be in bed”’ (§8, nos. 10 and 11). 
The time of the night at which the dream occurred 
does not seem to have mattered (contrast the classical 
world and cf. the remarks p. 240), because it is 
never expressly indicated; a possible exception seems 
to be contained in the Akkadian literary work Ludlul- 
bél-némeqi (§8, no. 14) which mentions a dream occur- 
ring in the morning hours. Only one dream, that of 
the Pharaoh Thutmose IV recorded on the ‘Sphinx 
Stela’’ (§8, no. 15), happened at noon-time and the 
report stresses this circumstance in a patent attempt 
to characterize the nature of this sleep as unusual. 
Still the Egyptians seem to envisage elsewhere (cf. the 
passage of the Hieratic dream book quoted below on 
p. 243 f. and also K. H. Sethe, “Achtung feindlicher 
Fiirsten, Vélker und Dinge auf altagyptischen Tonge- 
fasscherben des Mittleren Reiches,’’ Abhandlungen 
Preuss. Akad. Wissensch., phil.-hist. Kl. 1926 (5): 72) 
the possibility of experiencing dreams during the day. 

The setting of the mentioned dream of Thutmose IV 
is unique—in the shadow of the great sphinx—but 
parallels in one important respect the dream of Jacob 
in Bethel (Gen. 28: 12 ff.). In both cases, the devotee 
chances upon the numinous place where the god who 
has his abode in this very locality appears to him in a 
dream. This might well be called a case of uninten- 
tional incubation. 

Actual incubation incidents are rarely recorded in 
the sources originating in the ancient Near East in 
contrast with Greek and later Near Eastern practices. 
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A typical example is the dream of Solomon in Gibeon 
(I Kings 3:5, also II Chron. 1:5) or that of Daniel 
in the Legend of Aght, both to be classified as pro- 
voked incubation dreams experienced by kings. Ob- 
viously, such a dream is here considered a royal 
privilege (cf. probably also Gen. 46: 1-4). In emer- 
gencies, kings are reported to resort to incubation in 
order to obtain divine help or advice. This is the case 
in the incident related in the Hittite version of the 
legend of Naram-Sin (cf. H. G. Giiterbock, ‘‘Die 
historische Tradition und ihre literarische Gestaltung 
bei Babyloniern and Hethitern bis 1200, ZA 42: 1-91, 
1934; 44: 45-145, 1938) as well as in the story of the 
dream of the Egyptian king ‘‘Sethos’’ mentioned by 
Herodotus (§8, no. 22). Analogous instances are 
the second dream of Gudea (cf. p. 212) and that of 
Nabonidus (§8, no. 13 and p. 204f.), both being pro- 
voked in order to confirm the interpretation of a 
symbolic dream seen by these rulers (cf. below p. 205 
for this practice). 

Turning to incubation-dreams provoked and experi- 
enced by priests destined for this purpose, one should 
mention first the Arrian passage (Anabasis 7: 26, 2) 
which tells about an incubation enacted in Babylon, in 
the sanctuary of ‘“‘Sarapis,”’ in a desperate effort to 
obtain divine help for the dying Alexander the Great. 
Then we have reference to certain Mesopotamian 
priests, or better, diviners (cf. p. 222 for the bdri# and 
p. 221 for §a’i/u), who seem to have obtained divine 
information by means of dreams, although it cannot be 
said whether such communications occurred in the 
sanctuary. Priestly incubation is also reported from 
Asia Minor; in his famous prayer occasioned by the 
ravages of a pestilence, the Hittite king, Murshili IT, 
clearly differentiates between dreams seen by him, as 
king, dreams experienced by priests during an incuba- 
tion (cf. also below p. 199), and dreams in which the 
deity addresses any other person (cf. A. Goetze in 
ANET, p. 394 ff., sub 2 and 11). 

As a special case must be regarded dreams seen by 
priests who sleep in the sanctuary but who neither 
provoke nor expect such experiences. The dream of 
Samuel (I Sam. 3: 1 ff.) offers an example (cf. below 
p. 189), and an analogous incident is reported in an 
inscription of the Assyrian king, Assurbanipal. The 
latter concerns the dream of a priest of the goddess, 
Ishtar of Arbela (§8, no. 10), and parallels in many 
respects the Samuel story (cf. for details pp. 199 
and 200). 

As to priests receiving dream-revelations according 
to Akkadian texts, no tendency towards specialization 
can be observed; we have a Sabrié-priest in one of the 
dream-incidents contained in the inscriptions of Assur- 
banipal (§8, no. 10), and a Sangi-priest on a small 
fragment found in Boghazkeui (K UB IIT, 87) which 
seems to contain a legendary story about the Hittite 
king, Shuppiluliuma, in which the Weather-god ap- 
pears in a dream to his priest. 


As to Egypt, it should be stressed that, notwith- 
standing all statements in popular and semi-popular 
presentations, actual incubation dreams are not men- 
tioned in pre-Ptolemaic texts and that the pertinent 


. evidence even in the latter is very slim (¢f. e.g. P. 


Boylan, Thoth, the Hermes of Egypt, 168, London, 
Oxford University Press, 1922). 

The sudden shift in reality-levels, the startling 
shock experienced in meeting the dream-apparition is 
expressed in various ways in the dream-reports origi- 
nating in our source material. The ‘‘Sphinx Stela’’ 
e.g. ($8, no. 15) uses here the very striking term ‘‘to 
find (in one’s sleep)” (recurring, as a matter of fact, 
also in Middle English dream-descriptions: ‘‘to meet”’ 
in one’s sleep) to describe the suddenness of the en- 
counter between the dreamer and his god. The ex- 
pression ‘‘to see (a dream)’ which is the rule in our 
sources (for exceptions cf. p. 226) bespeaks a basically 
passive attitude of the person who experiences the 
dream. It is, in the Old Testament, cften replaced 
by “God came to NN in a dream by night” (ef. e.g. 
Gen. 20: 3 f., 31: 24, I Kings 3:4 f.,9:2). This more 
active attitude of the appearing deity is also attested 
in the Memphis Stela which records the dream of 
Pharaoh Amenhotep II in the following form: ‘‘The 
majesty of his august god, Amon, came before 
his majesty (i.e. the Pharaoh) in a dream.”’ 

The Greek epics show a marked desire to describe 
the appearance in such details as to give the impression 
that the appearing deity ‘“‘actually’’ entered and left 
the room of the sleeper. This demonstrative objec- 
tivity has left but few traces in the dream-reports of 
our civilizations. The Assyrian dream translated in 
§8, no. 10 uses the verb erébu ‘‘to enter” (also §8, 
nos. 14 and 19) and as# (ana ahiti) ‘‘to leave,”’ but 
the setting of this incident is rather specific and can 
hardly attest to a tendency to show the objective 
reality of the experience. On p. 234 we shall discuss 
a curious Akkadian passage in which a simile is used, 
paralleling certain verses of the Odyssey which de- 
scribe how the dream-figure (oneiros) actually entered 
the room through a small hole in the door. 

While the tendency to show the objectivity of the 
dream-experience is attested in Greece only by certain 
details of the dream-pattern (entering and leaving of 
the room, hearing of the voice of the visiting deity at 
the very moment of awakening, cf. p. 191, and the 
leaving of tokens in the hands of the dreamer, ¢f. 
p. 192), the dream-reports of Nordic origin seem defi- 
nitely to stress this aspect of the dream. Cf. G. D. 
Kelchner, Dreams in Old Norse Literature and their 
Affinities in English Folklore (Cambridge, University 
Press, 1935) where the dreams mentioned on pp. 87, 98, 
108 and 124 note expressly that the sleeper, after the 
sudden awakening out of his dream, still had a glimpse 
of a “‘person”’ just leaving his room. This and other 
features of these reports (cf. below p. 192) succeed in 
giving the experience a certain spooky character. 
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On the optic plane, the impact of the apparition, be 
it a deity or his substitute or messenger, etc., is, in 
Near Eastern dream-reports, sometimes expressed by 
a reference to his towering size. This is an essential 
feature of the famous dream of Gudea, ensi of the 
Sumerian city of Lagash (§8, no. 1), in which he 
reports seeing a divine figure reaching from earth to 
heaven. In an isolated Akkadian passage not only 
the stature of such a dream-apparition is described as 
superhuman (a-tir 51-kit-[ta_] mi-na-ta Sur-ru-uh, §8, 
no. 14), but his beauty is stressed in addition. There 
exists furthermore another reference (Epic of Gilga- 
mesh, KUB IV, 12: 16 t-na KUR dd-mi-iq-ma du-mu- 
ug-su, cf. §8, no. 5) to the beauty of the dream-figure, 
a detail which is repeatedly paralleled in classical 
sources (cf. presently). 

Returning to the description of the appearance in 
dreams of a giant figure, attention should be drawn to 
an Egyptian parallel. In this dream, the Pharaoh 
Merenptah (§8, no. 16) saw “‘as if a statue of Ptah 
were standing before Pharaoh. He was like the height 
of [x cubits ].’"" Here, the context requires the as- 
sumption that the apparition was of extraordinary size. 
The giant stature of divine apparitions and dream- 
figures is well known from classical sources as collected 
e.g. in A. St. Pease, ‘‘M. Tulli Ciceronis De Divina- 
tione Liber Primus”’ (Univ. of Ill., Studies in Language 
and Literature 6 (2-3): 165, note to line 4) and also 
in E. R. Dodds, op. cit., 109, n. 37. The latter pro- 
poses to link this feature of the classical dream-pattern 
with actual dream-experiences which are interpreted 
as reflecting the symbolic implications of the appear- 
ance of giantsin dreams. Although such a connection 
does not seem a priori impossible, the psychological 
background of dream-records separated from us by 
two or more millennia is a most difficult topic to 
investigate and to ascertain. It should furthermore 
be stressed that the appearance of the carrier of the 
dream-message (cf. presently) as a giant (and endowed 
with supernatural beauty, cf. above) constitutes only 
one aspect of the complex mise-en-scéne of the dream in 
the ancient Near East and in classical sources. 

Another and equally important feature of the 
dream-appearance is the way in which the actual 
meeting is described. Here we find again a relevant 
link between the East and the West, a feature which 
is defined by a key-word. Sumerian, Akkadian, 
Hebrew as well as Greek dream-reports very often use 
a phrase meaning that the appearing deity, his 
messenger, etc., “‘stood (suddenly, we have to assume) 
at the head of the sleeper.’’ 

In the greatly damaged Sumerian dream-account of 
Eannatum (‘‘Stela of the Vultures’? VI: 25-27, end 
of the third millennium B.c.) we read already ‘‘for him 
who lies (there) . . . he (the appearing deity) took 
his stand at his head” (n4.a.ra...sag.ga 
mu.na.gub), and, obviously as the result of clas- 
sical influence, we meet the very same phrase in Milton, 
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Paradise Lost (8: 292) ‘‘when suddenly stood at my 
head adream.”’ ‘The elaborate description of the first 
appearance of the Lord to Samuel (I Sam. 3:10) ina 
dream (cf. p. 188) formulates the mood of this meeting 
with circumstantial and somewhat hieratic precision : 
“and the Lord came and stood (lit.: took his stand) 
and called.””. The Akkadian reports use here the verb 
*zdzu ‘‘to take one’s stand”’ as key-word in such de- 
scriptions; see likewise the poem known as Ludlul bél 
némeqi (cf. p. 217 and §8, no. 14) which uses the 
words “‘he (the deity) entered and took his stand”’ 
(i-ru-ba-am-ma 1-taz-zi-1z), and the dreams of Na- 
bonidus translated in §8, no. 12 and no. 13. There 
exists even an Egyptian parallel. In the so-called 
‘“‘Hunger-Stela,’”’ a pious, late forgery, the apparition 
of the god, Chnum, in a dream is described by the 
roval dreamer as follows: ‘“‘standing over against me”’ 
(§8, no. 19). In the Homeric epics, finally, the term 
epistanai kata ‘‘to stand over the head (of a person)” 
is quite typical and is recognized as such. It persists 
also in the dream-reports contained in the Greek 
dramas (cf. simply W. St. Messer, The Dream in 
Homer and Greek Tragedy, p. 6, n. 22; p. 23, n. 68; p. 
90, n. 348, New York, Columbia University Press, 
1918) and has influenced Latin and medieval European 
literatures. 

It might be to the point to draw attention here to 
the fact that the Iliad and the Odyssey contain two 
descriptions of a person waking a sleeper. In both 
cases, this person takes his stand ‘‘at the head”’ of the 
sleeper, cf. the passages //iad 24: 683 (Hermes waken- 
ing Priamos) and Odyssey 20: 32 (Athena addressing 
the sleepless Odysseus, leaning over his head, and 
speaking to him from this position). This seems to ° 
suggest the possibility that the deity appearing to the 
sleeping person experiencing a dream characteristically 
chose that position from which to rouse the sleeper. 

And this leads us to another feature of the pattern 
of dream-reports which, exactly as the two preceding 
(that is, the size and beauty of the apparition and the 
position at the head of the dreamer) link the reports of 
the Western (classical) world to those of the ancient 
Near East. 

The already repeatedly discussed Berufungstraum 
of Samuel puts unmistakable stress on the fact that 
the deity called the name of the sleeping youth before 
making his appearance. In fact, Samuel was called 
three times with such intensity that he woke up each 
time, till Eli informed him that this calling of his name 
was meant to announce to him a divine apparition. 
This feature of the dream-description (also attested 
e.g. Gen. 31: 11) is well known from Greek (and later) 
sources. There the waking of the sleeping person is 
always done with the words ‘‘Are you asleep, NN ?”’ 
(cf. for references simply Dodds, op. cit., p. 105, n. 13). 
The Mesopotamian parallel is to be found in a dream 
already mentioned (quoted on p. 188, §8, no. 10) which 
corresponds in its elaborate complexity and its setting 
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in a sanctuary to the dream of Samuel. A priest of 
the goddess, Ishtar, sleeping presumably in the cella 
as Samuel did, had a “dream,’’ which, because it 
obviously had only the purpose of rousing him (the 
text actually uses the verb negelti, cf. below p. 191) 
from his sleep, is not described in the text. 

This Wecktraum and the repeated calling of the 
name of Samuel are both clearly meant to prepare the 
sleeper for the approaching (dream-)revelation. So 
Samuel lay down again and the Lord appeared to him 
in the conventional manner to speak with him; corre- 
spondingly, the awakening of the Assyrian priest was 
followed by an experience which the text terms 
“nocturnal vision”’ (cf. for this term p. 225.) 

The dream itself falls in this specific case into two 
sections: an introductory experience which is to endow 
the subsequent theophany with the urgency and the 
appeal required by the extraordinary circumstances of 
such dreams (dream-theophany in a sanctuary) and 
the ‘‘message’’ dream itself. 

A Greek parallel should be quoted at this point not 
only because the pertinent passage stresses the fact 
that the sleeper awoke (in his dream) to communicate 
with his deity but also because of another feature of 
this dream-incident, a feature which will be discussed 
on p. 192. 

The following verses of Pindar (Olympia XIII: 65 ff., 
translation of R. Lattimore, The Odes of Pindar, 
Chicago, University of Chicago Press, 1947) describe 
a dream which unites conventional with extraordinary 
features: 

(Bellerophon . . .), endured much hardship 

until the maiden Pallas gave him 

the bridle gold-covered. Out of dream 

there was waking, and she spoke: 

“Do you sleep, king descended of Aiolos? 

Behold, take this magic for the horse 

and dedicate to the father who tames 

beasts, a shining bull in sacrifice.” 

To his dream in darkness 

the girl of the black shield seemed to speak 

such things, and he sprang upright on his feet. 

Gathering up the strange thing that lay beside him, 


This and the preceding passages consider the dream 
a Sui generis state of consciousness, a hovering between 
the eclipse of sleep and the stark but dull reality of 
the day. Here, it is very much to the point to draw 
attention to the fact that the Egyptian word for dream 
(rswt) is not only etymologically connected with a 
root meaning ‘‘to be awake”’ but is also written with 
the determinative representing an opened eye. 

The setting of the dream of Samuel and of that of 
the Assyrian priest (cf. above p. 189) as well as the 
specific features occurring in them seems to us to indi- 
cate the background and origin of all the dream- 
reports which contain a theophany or its substitutes. 
We would like to propose that the incubation dream, 
the dream experienced in a sanctuary or a sacred 
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locality—whether the dream is sought or not—is to be 
considered the prototype of most of the dreams dis- 
cussed so far. This would explain—if such rational- 
istic considerations are permissible at all—the towering 
size of the dream-appearance through which the 
characteristic setting of the incubation seems to reach 
into the dream. The sleeper in the cella, lying at the 
feet of an image, conditioned by appropriate ritual 
preparations which nourish his apprehensions and by 
reports which channel his imagination, distorts this 
image in his dream into towering size and hears his 
name called in the stillness of the night. 

It is not meant that all dreams which convey a 
divine message can or should be interpreted as being 
experienced in an incubation, but only that the pattern 
of incubation-dreams was considered both theolog- 
ically acceptable and admissible for literary records. 
The traditional circumstances of a theophany experi- 
enced in a dream furnish the mold into which all 
dream-experiences containing a message from super- 
natural powers were cast. In other words, the con- 
tent of the dream determines the form of its report, 
and the latter has above all the purpose of endowing 
the experience with authenticity. 

This proposed explanation sheds light also on the 
fact that these dreams are almost exclusively addressed 
to male dreamers. Obviously, spontaneous revela- 
tions of the deity in dreams are reserved in the ancient 
Near East to persons of the male sex. This seems to 
have likewise been the original situation in the Greek 
world (cf. the Jliad against the Odyssey) where, how- 
ever, a shift can be observed which is already evi- 
denced in the Odyssey and which became still more 
marked in the Greek dramatic literature. Within the 
Near East, Hittite texts form a unique exception 
which will be discussed on p. 197. It should, how- 
ever, be noted in this context that the type of the 
dream is important in this respect ; “‘symbolic’’ dreams 
tend to be more frequently experienced by women than 
by men and this might be taken to indicate that they 
stem from a different level of contact between the 
worlds of the gods and humans than the ‘‘message”’ 
dreams. Cf. also p. 240. 

Before turning to the paragraphs dedicated to the 
discussion of actually recorded dream-contents, some 
space should be given to the wording of the second and 
final part of the ‘‘frame’’ of the typical dream-report. 
Here again literary conventions have created a pattern 
of expression which is attested throughout all our 
civilizations in only slightly varying forms. 

Parenthetically, a dream-report should be pointed 
out in this context which dispenses with the traditional 
manner of presentation just described. On the so- 
called Memphis-Stela (lines 20f.), a dream of the 
Pharaoh Amenhotep II is reported as follows (trans- 
lation of K. C. Seele) : ‘‘His majesty was resting. The 
majesty of this august god, Amon, Lord of the Thrones 
of the Two Landes, came before his majesty in a dream 
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in order to give valor to his son Askheprure (= Amen- 
hotep II).’’ (Cf. also p. 203 for an Akkadian example.) 

In Akkadian, the key-word used to describe the 
ending of a dream is negelt# ‘“‘to wake up with a start”’; 
it refers to the sudden termination of the dream, 
apparently considered an essential feature of the entire 
experience and as such worth being mentioned and 
stressed. The Egyptian counterpart is only preserved 
in the late story which reports a dream of the Pharaoh 
Djoser (§8, no. 19), where we find the phrase, ‘“Then 
I awoke refreshed(?), my heart determined and at 
rest.”’ This, by the way, parallels closely the follow- 
ing verse of the Odyssey (4: 839) occurring in the same 
context: ‘‘But Icarius’ daughter, waking with a start, 
drew a warm sense of comfort from the vividness of 
this dream.” 

This specific description of the awakening appears 
even in the oldest dream recorded in literature, the 
second dream of Gudea (cf. below p. 212), which termi- 
nates with the words i.ha.luh ma.mu4y.dam 
(TCL VIII, Cyl. A XII: 12) “he woke up with a start, 
it was (but) a dream!’ The stress which all these 
words place upon a phase of the dream-experience 
which to us moderns seems to be devoid of any im- 
portance is double: it refers to the suddenness of the 
transition between dream and waking, and, at the 
same time, it attempts to describe the surprise of the 
dreaming person. The sudden awakening marks the 
reported dream as a unique and meaningful experience, 
the impact of which should not be blurred by subse- 
quent dreams. The reference to the bafflement of the 
dreaming person—reflecting, of course, actual ex- 
periences—seems to be prompted by the desire to 
underline the vividness, nay the “‘objectivity”’ of the 
dream which in turn demonstrates its validity and 
authenticity. 

The sudden awakening thus serves the same pur- 
pose as the above mentioned attempt in Norse litera- 
ture (cf. p. 188) to prove the “obiectivity”’ of the 
dream by having the dream-events encroach for a 
fleeting moment upon the ‘‘frame.’”’ This is also the 
case—if only to a very slight degree—with the words 
of the poet, ‘‘the king awoke with the divine voice 
echoing about him’ (Jliad 2: 41 f.), which terminate 
the famous ‘‘false’’ dream of Agamemnon. As to the 
bafement of the dreaming person caused by the 
vividness of the dream at the very moment when the 
two realities clash, compare the naive phrasing of 
the Pharaoh Tanutamon (§8, no. 17) ‘‘then his 
Majesty awoke and found them not”’; that is, the two 
heraldic serpents, which, in a ‘‘symbolic’’ way, pre- 
dicted to him his impending conquest of all Egypt, 
had disappeared with the dream. There is also a 
pertinent passage in the ‘‘Legend of Krt’’ (C. H. 
Gordon, Ugaritic Literature, a Comprehensive Transla- 
tion of the Poetic and Prose Text 71: 154, Rome, Ponti- 
ficium Institutum Biblicum, 1949) and one in the Old 
Testament, in I Kings 3:15, where we read ‘“‘and 
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Solomon awoke, and, behold, it was (but) a dream.” 
The astonishment of Achilles (J/iad 23: 65) mentioned 
in the report of the dream-appearance of Patroclos, 
asking for burial, does not belong to the ‘‘pattern”’ but 
is rather meant to express the shock of the hero caused 
by the special circumstances of the disappearance of 
the psyche of Patroclos. 

We now turn to the core of the dream-report, to its 
content and to the style requirements that determine 
in what way this content is to be presented. The 
dreams under discussion contain without exception a 
divine message (command or warning) couched in 
clearly understandable terms which do not necessitate 
interpretation. The carrier of this message is the 
central (and mostly the only) figure of the dream. 

The nature or status of this central figure differ- 
entiates the dream-stories of the Near Eastern civiliza- 
tions from those of the classical world. In the East, 
owing perhaps to the overwhelming influence of 
organized religion, this figure is by necessity divine: 
the deity (originally that of the sanctuary, cf. p. 190) 
or his messenger, rarely replaced by a sacred emblem 
or animal. The apparition of deceased human beings 
is extremely rare, the dream of Nabonidus (§8, no. 13) 
being—in Mesopotamian sources—the only extant 
exception. Living persons are not admitted (for a 
Hittite exception, cf. p. 193). In the classical world 
the situation is far more complex. Although the 
setting is clearly the same, the central figure is not a 
deity but rather a demonic being either created by a 
god for the purpose of delivering a message or a 
‘“dream-demon”’ whose function it is to serve as a 
messenger between god and man. In both cases, 
strangely enough, this figure assumes the likeness of a 
living human being familiar to the person who is to 
experience a dream. The disguise of the ‘dream- 
demon”’ is quickly dropped when he has contacted the 
sleeper, hence it is not meant to deceive but is rather 
the expression of a specific attitude towards the meet- 
ing between divine and human beings. The very 
same attitude is also in evidence when—in waking 
life—the messengers of the Olympic gods and even 
they themselves address humans, interfere in battles 
and assemblies. 

Dream-theophanies make their appearance only 
rather late in the classical world, the early reports 
avoiding them. In the Near East, however, the 
theophany is the prototype of the ‘‘message dream.”’ 
The deity appears and addresses the sleeping person 
for whom submissive consent is the only admissible 
reaction. Only rarely does a dialogue (cf. Solomon’s 
incubation dream, I Kings 3: 5 ff.) ensue, its tenor 
being always pious, in fact, some texts—such as the 
dream of the priest of Ishtar (§8, no. 10) and that of 
Thutmose IV (§8, no. 15)—stress that the deity ad- 
dressed the sleeper like a mother or a father. Nothing 
of the stirring urgency of an actual dream-experience, 
its typical distortion, and its lack of sequence can be 
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felt in these reports. They record theophanies which 
for religious or literary reasons are styled as dreams. 
The essential feature of the theophany, however, its 
dramatic, soul-shaking impact, the shattering inroad 
of the supernatural into the reality of this world, the 
terror-inspiring sight of the deity, etc., have dis- 
appeared in the transfer from consciousness to dream. 
The change of reality-level acts as a cushion to soften 
the contact between god and man. 

As has been stated already, the scene and the 
actor(s) of the ‘‘message dream” are rigidly restricted. 
The ‘‘messenger’’ appears and is immediately recog- 
nized. There is a solitary exception: the Pharaoh 
Djoser (§8, no. 19) recognizes the god, Chnum, who 
appears in some sacred disguise, prays to him, and 
is only then awarded the privilege of seeing the face 
of the deity. Here again the theophany exercises its 
influence (cf. Moses and the burning bush). 

Gestures and actions performed by either of the 
participants are rarely reported. There are, of course, 
exceptions. In one atypical as well as in several 
typical instances the barrier between the apparition 
and the dreaming person is transgressed. Atypical is 
the dream-report contained in a damaged Neo- 
Assyrian letter (Harper ABL, 1021) in which a sup- 
plicant supports his claims for assistance in a letter 
to the king (the address of the text is missing) by 
referring toadream-theophany. The god, Bél (4EN), 
so the writer asserts, spoke to him in a dream, promis- 
ing him prosperity in Assyria and (lines 19 ff.) “he 
placed his hand upon my hand (saying): ‘My hand 
(is) upon your hand!’’’ Here, the wording of the 
divine message is accompanied and underlined by a 
corresponding gesture of the god, a gesture which 
breaks through the curtain separating the world of 
the gods from that of man. Typical, however, is the 
dream of the Pharaoh Merenptah (§8, no. 16) where 
the speech of the giant image of Ptah is accompanied 
by an action : the god extends to the king a sword with 
the words, ‘“Take now (this sword) and banish from 
yourself your troubled heart!’’ A similar incident is 
told in the apocryphal second book of the Maccabees, 
15:11. Judas Maccabeus saw—in “‘a reliable dream, 
a sort of vision’’—the prophet, Jeremiah, who handed 
him a golden sword to encourage him in the impending 
battle: ‘“Take this holy sword as a gift from God and 
with it you shall crush the foe!’”. A parallel from the 
Greek world is clearly offered by the dream of Belle- 
rophon quoted above p. 190 after Pindar. Here, how- 
ever, the magic means of securing success is not only 
given by the goddess in a dream—it remains in the 
hands of the dreaming person as material proof that 
his experience was genuine. It is tempting indeed to 
speculate whether the two dreams which have just 
been mentioned consciously avoid violating the border- 
line between dream and waking world and conse- 
quently refrain from reporting that with this very 
sword the decisive battle was fought and won. Has 
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the sweep of the Greek poets’ imagination exposed the 
very core of concept which in the Eastern dream- 
reports, bound by conventions, was avoided as too 
flagrant a violation of the boundaries of the dream- 
world? It is certainly relevant that the dreams in the 
old Norse literature speak quite frequently of such 
tokens left by dream-figures (cf. Kelchner, op. cit., 
114, 128, 131 and 138; even the opposite is attested, 
ibid., 83, a material object disappearing through a 
dream). For another instance of a link between the 
Greek “‘pattern’’ and that of the North, excluding the 
ancient Near East, cf. above p. 188. 

At this point of the present section dealing with the 
typology of the ‘‘message’’ dream we plan to treat a 
group of reports representing special cases of ‘‘message”’ 
dreams which remain, unfortunately, without any 
close parallels. They are organized in the subsequent 
pages as follows: a group of dream-reports bearing on 
specific messages of the deity, messages which concern 
the work of the artist ; a dream in which the cure of a 
patient is indicated; a message in a specific setting 
which deviates from the pattern ; and finally, a dream- 
story which has to be treated separately for expedi- 
ency’s sake, because it does not fit into the dichotomy 
(‘‘message dreams and “symbolic’’ dreams) that has 
been made the basis of the discussion of dreams in this 
part of the present book. 

The twelfth year of the Old Babylonian king, 
Ammiditana, third successor of Hammurabi, is named 
—as is customary during this period—after an event 
which took place in the preceding year and which the 
date-formula describes as follows: ‘‘Year in which he 
(the king) brought into the [temple é ].nam.ti.la 
(as a votive offering) a statue of himself in a praying 
attitude which [he was ordered to do] in a dream” 
(cf. simply Ungnad Datenlisten, 1876). This consti- 
tutes the first reference from Mesopotamia proper 
attesting to the dedication of votive offerings re- 
quested by the deity in dream-appearances. This 
pious custom is rather frequently mentioned in the 
(later) classical world as we know from numerous 
inscriptions which underline the fact that the dedica- 
tion of a specific object, the building of a shrine, etc., 
was ordered in a dream (ex somnio, in somnio 1usso). 
Cf. for references J. B. Stearns, Studies of the Dream 
as a technical Device in Latin Epic and Drama, vii, 
Lancaster, Pa., Lancaster Press, 1927 (with literature), 
and Dodds, op. cit., 108 and notes 30, 31. 

Another attestation for this custom is furnished by 
a large chalcedony bead in private possession on which 
is inscribed the following curious line: GIR hi-Sth-ti 
4EN.ZU EN.DINGIR 54 ina MAS.GE, ™AG.I MAN 
DIN.TIRi i-ri-50 ‘(From a) dagger, a request of Sin, 
the king of gods, for which he asked Nabonidus, king 
of Babylon, ina dream.”” Apparently, Nabonidus, in 
his desire to revive long forgotten religious practices, 
is imitating here again an Old Babylonian custom 
which in itself should be taken as an indication that 
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in that period the dedication of votive offerings moti- 
vated by dreams must have occurred more frequently 
than the isolated reference in the date-formula 
suggests. 

These isolated passages from Babylonia must how- 
ever be connected with a group of Hittite texts record- 
ing the dedication of votive offerings (golden statues, 
jewelry, weapons, but also sacrificial animals, etc.) to 
various deities of the pantheon by the king, the queen, 
and high dignitaries of the court. Among these 
texts, published in KUB XV 1-30, written in the 
period of the kings Muwatalli and Hattushili most 
likely by the officials of the temple which was to 
receive these donations, we find a small group, nos. 1, 
3, 5, 12, and 29, which indicate that the vows had been 
made on account of and in dreams in which the gods 
and goddesses appeared and requested these very gifts. 

There is a definite standardization evident in the 
Hittite dream-reports of this type and it is only rarely 
dispensed with. Each entry starts with the phrase: 
A dream of His Majesty, or, of the queen, etc. Most 
of the experiences seem to have been auditory only, 
either unidentified persons, or certain named _ indi- 
viduals requiring the sleeper to make a specific vow to 
a deity. In other cases, the deity is introduced as 
speaking, but the pattern does not seem to admit of 
any direct reference to the divine apparition. Rarely 
the sleeping person is said to have made a promise to 
the deity in exchange for the intervention of the latter. 
In such instances it is always the queen who is con- 
cerned about the health of her husband (cf. KUB XV 
1 1: 1-11 in §8, no. 30, III: 8-16 in §8, no. 31, and 
KUB XV 3 1:17-21 in §8, no. 32). Other reasons, 
such as neglected dead souls (KUB XV 5 IV: 36-39) 
or the appeasement of a dead person (5 I: 10-17), are 
sometimes given. 

In spite of their stereotyped stylization, these 
dream-reports contain certain interesting features. 
The use of iterative verbal forms to describe the 
stirring and forcible effect of the auditory experience 
adds a touch of genuineness. The bad conscience of 
the king who failed to fulfil his vow (KUB XV 5 
III: 4-14 in §8, no. 33) is reflected in a report which 
tells about various persons addressing him in his dream 
to remind him of his negligence. It constitutes, 
furthermore, an important and meaningful departure 
from the dream-pattern of the ancient Near East that 
living persons (even the king himself, KUB XV 1 
I: 15-18) appear in these dreams (for another in- 
stance, cf. below p. 198) as well as the dead (KUB XV 
5 IV: 34-35). One specific dream-incident (K UB X V 
1 II: 5-10 = 37-41) will be discussed later (cf. p. 227) 
as an isolated instance of a genuine and very human 
dream-experience so rare in the texts of the ancient 
Near East. 

Among these reports are two dreams which refer 
to the dedication of works of art representing what the 
dreaming person has seen. Cf. KUB XV 5 II: 39-45 
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(translation of H. G. Giiterbock), ‘‘As to the god Jarri 
who in the dream was standing on a lion, his form 
being, however, like that of the Weather-god, and as 
to (the fact that somebody) said in the dream to His 
Majesty: ‘This is (the god Jarri of) the father of His 
Majesty!’—the (priestess) Hepa-SUM said (concern- 
ing this dream): ‘This statue one should make exactly 
as (seen) and give it to the Great Deity (i.e. the deity 
of the sanctuary to which the priestess belonged)!’ ”’ 
The passage KUB XV 5 III: 45-49 runs as follows: 
“A dream of His Majesty: As to the lion of ivory 
[which you have seen ] in the temple of the god [NN ] 
make exactly alike [for me ]—the (priestess) Hepa- 
SUM said (concerning this dream): ‘[One should 
make ] a lion of ivory and give it to the Great Deity!’ ”’ 

It should be stressed that such dreams correspond 
in type and purpose to those dreams through which 
poets and prophets claim to have received divine 
inspiration, if not dictation. Whether it be in the field 
of the fine arts or in that of literature (cf. presently), 
the creativeness of the Near Eastern artist can derive 
its authenticity and legitimation only from the fact 
that his opus reflects faithfully its prototype in heaven 
which was revealed to him either in a dream or through 
a specific and special divine intervention. 

The latter point is illustrated by a strange passage 
in the Old Testament, I Chron. 28: 11-19, which tells 
how David gave to Solomon the “‘pattern”’ of the 
temple with all its buildings and also the “‘courses of 
the priests and the Levites and for all the work of the 
service of the house of the Lord,’’ besides the gold and 
silver needed for the appurtenances of the sanctuary: 
‘All this, said David, the Lord made me understand 
in writing by his hand upon me, even all the works of 
this pattern’”’ (Verse 19). Note also in this context 
Exodus 25:9 which speaks of the “‘pattern’’ for the 
tabernacle which was ‘‘shown”’ to Moses by the Lord 
(note also Numbers 8: 4). 

In their desire to stress the supernatural origin and 
hence the validity and the value of literary products, 
authors and compilers alike have often made use of 
the dream as the alleged medium through which a 
specific opus was communicated to them. As a 
literary motif—derived, of course, ultimately from 
actual though rare experiences—we find such in- 
stances only very seldom in the ancient Near East. 

At the end of the Akkadian “Epic of Irra,”’ a late 
(first millennium B.C.) composition, the pious editor 
has added a short epilogue in which he asserts (K. 
1282: rev. 6-8, BA 2: 495) that the very god in whose 
praise the poem was written ‘‘showed it to me in a 
nocturnal vision”’ (i.e. in a dream, cf. p. 225), and 
when he (the author) rose in the morning, he did not 
miss or add a single line in writing the opus down. 
The Egyptian example is less explicit as to the faithful- 
ness with which the dreamed literary work was repro- 
duced by the “‘author.’’ The first sentence of the 
‘“Wisdom’’-text known as the “Instruction of King 
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Amen-em-het” (cf. simply J. A. Wilson in ANET, 
418 f.) has been taken by B. Gunn (JEA 27: 2 ff., but 
not accepted by all Egyptologists) as indicating that 
the content of the entire collection of sayings had 
been revealed to the king by his deceased father in a 
dream. Hence, the text as such is presented as the 
speech with which the latter addressed his son and 
successor. 

Hesiod’s auditory experience, possibly a dream 
(Theogony, 22 ff.), reflects the same attitude towards 
literary creativeness, only tempered by the sophisti- 
cation of the poet and his public. The transfer of the 
creative experience from the realm of divine inter- 
ference—in dream or waking vision—to that of a 
specific state of consciousness follows the shift in the 
attitude of the audience, which desires authoritative 
and supernatural authenticity whatever the origin of 
the inspiration be. The internalization of the source 
of such an experience, of the trans-human fountain- 
head of creativeness, constitutes only a rather recent 
step in this evolution but a change which we ourselves 
still prefer to hide behind the linguistic trappings of a 
not too distant past. 

It should be noted that outside of the ancient Near 
East (and of the civilizations under its influence) such 
inspirational dreams are a favorite subject in myth 
and folklore (cf. B. Laufer, ‘Inspirational Dreams in 
Eastern Asia,’’ Jour. Amer. Folklore 44: 208 ff., 1931), 
mainly in connection with the creative activities of 
painters, sculptors, and architects. 

The rather obscure dream-story in Gen. 31:10 
seems to have been originally an example of an in- 
spirational dream concerned with the lore of the 
shepherd. As the text now stands, it hardly makes 
sense. Apparently Jacob received divine instruction 
by means of a dream and this enabled him to thwart 
the crafty plans of Laban and to receive a maximal 
share from his flock. 

For an isolated instance of a dream-incident bearing 
on the building of a Sumerian temple, cf. p. 224. 

Another extraordinary ‘‘message’’ dream is con- 
tained in a late Egyptian (Demotic) story dealing with 
the famous magician Khamuas and his son Si-Osiri 
(cf. F. Ll. Griffith, Stories of the High Priests of 
Memphis, the Sethon of Herodotus and the Demotic 
Tales of Khamuas, 42 f., 143 ff., Oxford, Clarendon 
Press, 1900). The typological background of the 
dream under consideration is rather complex. Two 
types of dreams are here fused into one: there is first 
the type of dream a childless husband or wife has in 
which he or she, during an incubation, is promised a 
son—the characteristic ‘“‘annunciation’’ dream which 
presages the birth of a hero, a founder of a dynasty, 
etc. (for a typical example, cf. §8, no. 20). Then 
there is the dream-type in which a sick person seeks 
and gets instruction as to how to cure himself with 
some god-ordained medicine or treatment. This 


again is well attested especially in the sanctuaries of 
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certain healing deities of the late classical world. 
There, in medical incubations, the remedy is often 
prescribed for the hopeful patient by the god of the 
sanctuary in a dream, as can be seen in pertinent in- 
scriptional records, for which should be noted E. J. 
and L, Edelstein, Asclepius: A Collection and Interpre- 
tation of the Testimonies 2: 145 ff., Baltimore, Johns 
Hopkins Press, 1945. 

But in our Egyptian dream, there is involved still 
another ‘motif’: the wife of Setme Khamuas dreamt 
that an apparition (the papyrus is very damaged here) 
asked her about her identity and whether she was 
seeking in vain to be healed (presumably of her barren- 
ness). Then she was advised to go the next morning 
to the privy of her husband where a plant grew of 
which she should prepare a ‘“‘medicine’’—either for 
herself or for her husband; here again, holes in the 
papyrus rob us of an important piece of information. 

The remedy thus revealed was, of course, fully 
effective and—in another dream—the prospective 
father is told how to name the child, who it is predicted 
will grow to be a famous magician. For the psycho- 
analyst, there can be little doubt that the ‘“‘medicine’”’ 
must have been taken, i.e., eaten, by the wife because 
the entire situation reflects plainly a so-called ‘‘in- 
fantile sexual theory’’ (conception through eating a 
plant grown on the indicated location). The fairy- 
tale atmosphere of the Khamuas story is the very place 
where such normally repressed concepts can reach the 
level of literature. It should in this context be noted 
that the Egyptian Tale of the Two Brothers alludes 
to the very same motif (conception through swallowing 
a piece of wood from a tree which grew out of a drop 
of blood of the male). 

In this context we may perhaps illustrate the very 
rare use of dream-experiences for therapeutic purposes 
in the ancient Near East by means of a curious Hittite 
ritual which purports to heal impotence in a male. 
After lengthy and circumstantially described ritual 
preparations and actions accompanied by invocations 
of the deity—a goddess as we shall see—the text 
(KUB VII 5 IV: 1-10) runs as follows (translation 
of H. G. Giiterbock) : 


Then the patient (literally: the man who has made the 
sacrifice) goes to sleep (on the bed which had previously 
been spread out for him in front of the sacrificial table and 
upon his clothes which had been in contact with the offer- 
ings presented to the deity and thus had become ‘“‘sacred”’). 
And when he will see the deity in a bodily presence in his 
dream, he will go to her and sleep with her. During the 
three days during which he is entreating the deity, he 
will report all the dreams he has seen: whether the deity 
was showing (herself) to him (only) or whether she was 
(actually) sleeping with him. 


The dream-contact with the goddess which heals 
the patient is to be compared with the cases recorded 
in Greek inscriptions which give testimonies of the 
removal of barrenness from those women who— 
while sleeping in the temple of Asclepius—had been 
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“touched” by the god; cf. E. J. and L. Edelstein, 
op. cit., no. 423 (Stela I), nos. 31 (in a dream “‘it 
seemed to her that a handsome boy uncovered her, 
after that the god touched her with his hand’’), 39 
(‘it seemed to her in her sleep that a serpent lay on 
her belly’’), and 42 (‘with that snake she had inter- 
course’). For the corresponding instance concerning 
a man, cf. no. 14 where ‘‘a fair boy’’ replaces the 
goddess of the Hittite ritual. 

A curious document reporting a ‘‘message’’ dream 
which is extraordinary in many respects should now 
be mentioned. A letter found in Mari, an ephemeral 
kingdom (destroyed by Hammurabi) on the middle 
course of the Euphrates (cf. G. Dossin, RA 42: 128, 
also von Soden, WO 5: 398 f.), was sent to the king of 
Mari by a high court official on account of a dream 
reported to him. A minor provincial functionary 
dreamt that he was on his way to the capital and 
visited the temple of the god, Dagan, first thing upon 
arriving in Tirga, an important city of the realm. In 
his dream, he performed the customary prostrations 
before the image and heard in the same moment a 
voice addressing him (without introduction) with a 
question. He identified the voice immediately as that 
of the god, Dagan, and answered. When he was 
about to leave the sanctuary—so the account of his 
dream continues—the same voice gave him a message 
for the king of the country. The message is quoted 
verbatim, addressing the king in the second person 
singular. 

Here is a translation of this document: 


’ 


Say to my lord as follows: thus (says) Itur-Asdu: ‘“‘On 
the very day I dispatched this letter of mine to my lord, 
Malik-Dagan, a native of Sakka, came to me and reported 
to me as follows: ‘In a dream I had, I was travelling, I 
(myself) and an attendant of mine, from the district of 
Sagaratum, in the Upper District, going towards Mari... 
immediately when I came into Terqa I entered the temple 
of Dagan and prostrated myself before (the image of) 
Dagan. While I wasin prostration, Dagan began to speak 
and said to me as follows: ‘‘Have the sheiks of the Ben- 
jamina-tribes and their army come (already) to a peace 
agreement with the army of Zimri-Lim which came here?”’ 
I (answered): ‘“‘They have not come (yet) to a peace 
agreement.’ When I was about to leave (the sanctuary) 
he said as follows: ‘‘Why do the messengers of Zimri-Lim 
not present themselves regularly to me and why do they 
not deposit his ‘full report(s)’ before me? Were that so, I 
would have long ago delivered the sheiks of the Ben- 
jamina-tribes into the hands of Zimri-Lim. Now go, I 
am sending you herewith with a message; say to Zimri- 
Lim as follows: Send your messengers to me and deposit 
(again) your ‘full report(s)’ before me then I shall... 
them in a fisherman’s basket and place them before you!’’’ 
This is what this man has seen in his dream and what he 
told me. Now I am (only) reporting to my lord (but) 
may my lord heed this dream! Furthermore, if this be 
the intention of my lord—may my lord deposit his full 
report before Dagan and may the messengers of my lord 
(come) regularly to Dagan. The man who told me this 
dream has to give an animal sacrifice to Dagan and (for 
this reason) I did not send him (together with this letter). 
And because this man is (so) trustworthy I have not taken 
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a curl of his hair nor (a piece) from the fringe of his mantle 
(as surety).”’ 


Leaving aside for the moment the subject matter 
discussed in this dream interview, the mere fact that 
the pious dreamer seems to stress that he had only 
an auditory experience is worth noticing. He heard 
the divine voice when he was in prostration or when he 
turned around to leave the cella. In other words, the 
deity did not appear to him nor did he observe a 
miraculously talking image. Such “discretion’’ re- 
veals a curious limitation imposed upon the contact 
between man and the deity, valid even when the en- 
counter occurs on the dream level. 

The dialogue between the god and his worshipper is 
in a startlingly matter-of-fact vein. The god Dagan 
—very naively—asks whether the king of Mari is at 
peace with his enemies; the answer of the worshipper 
is short and negative. Without showing any reaction 
to this exchange of words, the reporter of the dream 
turns then to leave and only at this moment does the 
god give him a message for the king. This solemn 
message is, however, preceded by a somewhat queru- 
lent and very “Shuman” remark in which the god 
stresses that he would have helped the king long 
before if only the latter had sent what the god terms 
specifically témum gamrum, a ‘‘complete/full report”’ 
to the temple. The context suggests by such a “full 
report’”’ the first example of a cult-custom well at- 
tested in later Assyria, to wit, a report in form of a 
letter addressed by the king to his god immediately 
after a victorious campaign. What the Assyrians 
termed a “‘first report’”’ (liSdnu réSétu, cf. Landsberger, 
MAOG 4: 318; Th. Bauer ZA 40: 250, n. 1) was 
apparently called ‘‘full report’’ (témum gamrum) in 
Mari. The receiving of such royal reports on battles 
was obviously considered the special privilege of a 
sanctuary and had as such most likely political impli- 
cations. It seems that we have here an attempt of 
the priesthood of the sanctuary of Dagan in Terga to 
gain or to regain prestige by having the god receive 
such messages from the king of Mari. 

This dream-report disregards the ‘‘pattern’”’ in 
nearly every respect. The conventional references to 
the circumstances in which the dream was experienced 
are omitted; the dream-story is full of apparently 
irrelevant details. It is not the god who comes to the 
sleeper nor is any incubation involved. It seems to 
us that the entire incident is based on an actual 
visionary experience which the person who was so 
privileged saw fit to report to the officials as a dream. 
The reason for such a fraus pia can perhaps be guessed : 
it is possible that there existed in the religious outlook 
of the people of Mari a fundamental difference be- 
tween those who were oriented towards Mesopotamian 
civilization, from which they received not only the 
language but also the religious pattern, and those 
who preferred to remain in the orbit of their own 
native civilization. If the latter accepted (in contra- 
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distinction to Babylon) visionary experiences as a 
valid means of communication with the divine, the 
reporter of our story might have preferred to cast 
his experience in the form of a dream which he, prob- 
ably correctly, assumed to carry more weight with 
the ruling classes, oriented as they were towards 
Babylon. 

We may take as an indication that the content of 
this dream was considered definitely atypical the fact 
that the writer of the letter which contains the dream- 
report felt obliged to assure the king, his addressee, 
that the person who experienced the dream was 
trustworthy. 

We intend to terminate this section, which contains 
a group of special ‘‘message’’ dreams, with another 
atypical dream as we have indicated on p. 192. 

This is a dream from the Epic of Gilgamesh ex- 
perienced by Enkidu, which happens to be preserved 
only on a fragment of the Hittite version of the poem 
(cf. J. Friedrich, ZA 39: 19 ff.; §8, no. 6). This is 
neither a ‘‘message’’ dream nor a dream which alludes 
to impending events in a ‘“‘symbolic’’ way, in fact, it 
contains no direct reference to such happenings. In 
this dream, Enkidu sees and hears the great gods de- 
liberate in their heavenly assembly and decide that 
he is to die. Although this decision is, of course, to 
materialize in the near future, the dream itself contains 
neither a message destined for Enkidu, nor a warning 
for the latter; he is merely given the opportunity, 
through divine volition, probably that of Shamash, to 
be present in some miraculous way when his death is 
decided by the gods. Enkidu is not granted this as a 
forewarning but in order to indicate to him—and to 
the ‘‘reader’’—the reasons which have determined 
certain gods to ask for his punishment. Seen as a 
literary device, this dream incident represents an in- 
genious short cut of the poet in linking together the 
various strands of his story. 

The mechanics of Enkidu’s witnessing, in a dream, 
the discussion between the gods Enlil and Shamash 
concerning his punishment are difficult to ascertain. 
It is unlikely that his soul or a part thereof had been 
brought by some agent into the mansions of the gods, 
because Enkidu would have reported this journey to 
Gilgamesh when he told him his dream. It seems 
rather that the dream made him merely see what was 
happening at that very moment in the assembly of 
the gods. Through divine intervention ‘‘his eyes 
were opened’’ as the Old Testament expresses the 
peculiar phenomenon by means of which things hidden 
to the waking senses are, through divine intervention, 
suddenly revealed (cf. Gen. 21:9, Numb. 22: 31, II 
Kings 7:17, 20 and also Luke 24:31). This dream 


of Enkidu can, in terms of typology, only be compared 
with that of Jacob in Bethel when he beheld the en- 
trance to heaven, the ladder with the angels, etc. 
Jacob’s dream, however, is fused with a message 
dream, while that of Enkidu can perhaps be best 
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characterized as clairvoyance on the dream level, 
or—in classical terminology—an ‘‘oracular’’ dream 


(cf. Macrobius, A.A.T., Commentary on the Dream of 


Scipio 3: 2, 9, translated by W. H. Stahl, New York, 
Columbia University Press, 1952). 

Another instance of a dream of this same type is 
recorded in the story of Petesis, the hieroglyph-carver 
to Nektanabo, king of Egypt (§8, no. 23), preserved 
on a Greek papyrus of the fourth century B.c. found 
in the famous Serapeum. 

In a dream requested by the king on account of 
certain untoward happenings most probably men- 
tioned in the missing first column of the papyrus, he is 
made witness to a carefully described meeting be- 
tween the goddess Isis and the god Onuris. The 
latter, characterized as a giant, approaches the god- 
dess, who is installed upon a throne erected on a 
papyrus boat, complaining about the neglect of his 
sanctuary by Nektanebo and, specifically, about the 
unfinished work on the re-cutting of the obliterated 
hieroglyphs on the stone walls of the god’s sanctuary 
in Sebennytos. The dream ends here, rather abruptly, 
with the revealing remark that the goddess did not 
answer. The entire dream-incident is clearly meant 
to convey the complaint of the offended god to the 
king not by means of a direct revelation or a ‘‘message”’ 
dream (cf. here the demotic dream-story published by 
W. Spiegelberg, ZAeS 50: 32 ff., and 51: 137 f.) but, 
for some unknown reason, by allowing him to witness 
a scene in which that very complaint is made to the 
queen of the gods, Isis. Nektanebo, exactly as 
Enkidu in the dream-story just discussed, is shown in 
his dream what is happening beyond his human ken. 

For a strange and unique combination of a “‘sym- 
bolic’’ dream with features of the ‘‘clairvoyance”’ type, 
cf. also the dream of the Sumerian god Tammuz 
(§8, no. 2) discussed on p. 212. 

At this point, near the end of the present section 
dealing with atypical dream-incidents, some words 
must be said concerning a dream mentioned in a 
private letter of the Cassite period (middle of the 
second millennium B.c.). The writer of this rather 
damaged document (Lutz, PBS 1/2 60) seems to have 
had a dream concerning a golden piece of jewelry 
which had been stolen from the goddess Ishtar. 
Although the context is broken and the preserved 
passages far from being clear, the incident, as such, 
has to be taken as presenting the unique example of a 
dream which is concerned with the past rather than 
with the future. 

For this we know of no parallel from the ancient 
civilizations of the Near East ; even the classical world 
fails us (for an exception, cf. presently), although the 
Iliad (1: 70) and Hesiod (Theegony 38) stress that 
the knowledge of the hidden past falls into the domain 
of the soothsayer (cf. Ovid, Metamorphoses 1: 517-8 
per me quod erit fuitque estque patet). We may, how- 
ever, refer here to an analogous incident recorded in 
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the Old Testament (I Sam. 9: 6-8, 20;10: 2) in which 
lost objects are found through the help of a ‘“‘seer,”’ 
a ‘man of God.’ Thus, Samuel expected to locate 
the lost asses of his father by asking the assistence of 
just such a person, who was supposed to receive a 
small fee for this service. 

Cicero’s De divinatione (1:25) mentions, however, 
a dream-incident which offers a revealing parallel to 
our Akkadian letter of the Cassite period. He speaks 
of a dream of the poet Sophocles in which a god 
revealed the identity of a thief who had stolen a golden 
bowl from his temple. This reminds one, of course, 
of the fact that among the so-called primitive people 
dreams are sometimes provoked (or expected) to 
establish either the identity of a thief or the where- 
abouts of the stolen property. Thus, our letter 
furnishes us a unique example of a very primitive 
type of dream. 


3. CONTENT OF THE “MESSAGE” DREAM 


Because it happens to be the oldest extant evidence, 
our presentation of the individual Near Eastern dream- 
reports of the ‘‘message’’ dream type has to begin with 
a Hittite text, written in Boghazkeui, the capital of 
the Hittite empire. It represents the first detailed 
example of such a dream within the orbit of Meso- 
potamian civilization (for an earlier instance, cf. p. 
211) although it originated in its periphery and shows 
distinct and revealing traces of alien concepts. 

In the so-called autobiography of the Hittite king 
Hattushili (ca. 1290-1250 B.c., cf. Goetze Hattusilis), 
we find the most ample use of dream-stories ever 
to occur in a document of the ancient Near East. 
This is obviously due to the king’s desire to present his 
usurpation of rule as being instigated and directed 
in all its details by the goddess Ishtar. It is difficult 
to decide whether personal inclination impelled the 
king to refer to dream-incidents so frequently or 
whether these stories were meant to increase the ap- 
peal of the apologia pro vita sua to the reader. As to 
the latter possibility, it is to be kept in mind that 
our document is of a public nature in contrast to 
the Mesopotamian historical inscriptions mentioning 
dreams which are inscribed on foundation documents 
destined to be read by gods or kings. (For an isolated 
exception, cf. p. 203.) 

It is noteworthy that four of these dream-incidents 
(§8, nos. 25-28) are described circumstantially by 
Hattushili, while one other is given a passing reference. 
Only in one case has Hattushili himself experienced a 
dream (§8, no. 26), in all others his goddess, Ishtar, 
appeared either to his wife (§8, no. 27)—to predict 
her husband’s promotion to a high priestly office—or 
to his uncle (cf. presently), or even to princes and 
rulers whom she thus induced to side with the usurper 
in his decisive battle for the throne (§8, no. 28). 
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In this text we have the only dream-report in the 
literatures of the ancient Near East in which a deity 
appears in a ‘‘message’’ dream to a woman. Meso- 
potamia, Egypt, and the Old Testament reserve this 
favor exclusively to the male sex (cf. above p. 190, but 
note also p. 193). Even in the New Testament only 
a passing reference to the bad dreams of the wife of 
Pilate (Matt. 27: 19), occurs. The latter, however, 
are conceived, as always in Mesopotamia, as symptoms 
of a specific state of mind due to mental stress, disease, 
or malevolent magic activities. Yet when we turn to 
the classical world, especially to Greece, we find (as has 
repeatedly been observed) that, beginning with the 
Odyssey (but not yet in the Ziad), significant dreams 
in which a deity imparts a message to the sleeper are 
reported by women as well as by men. In fact, the 
Greek tragedies mention women nearly exclusively as 
receivers of dream-messages (cf. simply Messer, op. 
cit., 27 f., n. 83). 

The problem arises as to whether this unique occur- 
rence of a ‘“‘charismatic’’ dream (to use the term 
coined by Greek oneirocritics) experienced by a woman 
should be attributed to individual peculiarities of the 
Hattushili text as such or whether it reflects a different 
dream-pattern admitted in the literary texts of the 
Hittite civilization, caused by the different ethnic 
substratum. A passage from a parallel text (§8, no. 
29) (KBo VI 29 1: 16-21, Goetze HattuSili§ 47) should 
be quoted here in which Hattushili stresses that Ishtar 
even determined his choice of a wife in view of the 
fact that he was destined for the kingship: ‘‘Puduhepa 
was a servant-girl of the goddess, Ishtar of Lawazant, 
and the daughter of P., a priest of Ishtar; however, 
I did not marry her blindly(?), but I took her (as wife) 
upon the command of the deity. The deity assigned 
her to me in a dream.”’ The social and political 
position of the Hittite queen, which greatly surpasses 
that of the royal spouse in Mesopotamia and elsewhere 
in Asia, seems here to explain her cultic standing, 
which in turn might have qualified her to receive 
‘“‘message’’ as well as ‘“‘symbolic’’ dreams (cf. pp. 193 
and 227). 

In favor of the substratum theory, however, can 
the following example be adduced. There exists 
another Hittite dream-story concerning a female, but 
not a queen, which, unfortunately, does not report the 
content of the dream in any detail. The princess 
Gashuliya is mentioned in a votive inscription (KBo 
IV 6 1:21 ff., translated: J. H. Friedrich, Aus dem 
hethitischen Schrifttum 2: 19 f., (Leipzig, Hinrich, 1926) 
which relates the following incident: In a dream, the 
chthonic god, Liwani, had appeared to her; she, how- 
ever, failed to perform the ritual required to ward off 
the consequences of this encounter, which was obvi- 
ously considered untoward and fraught with evil. 
The princess subsequently fell ill and her disease was 
diagnosed by an oracle as being the consequence of 
her ritual faux pas. A likeness of the princess (in- 
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scribed with the dedicatory inscription which furnishes 
us all this information) had to be made, obviously as 
a substitute for her own person, which was considered 
forfeited to the netherworld, and was dedicated to the 
god, together with all kinds of offerings, to alleviate 
his wrath. Although the content of the “‘evil’’ dream 
of the princess remains lost in the obscurity into which 
superstitious fear banishes such uncanny experiences, 
it might be guessed that she met the ruler of the dead 
or visited the netherworld or perhaps experienced a 
death-dream, that is, dreamt that she died and went 
to Liwani (for a Mesopotamian instance, cf. p. 213). 
Such dreams are, of course, not restricted to one or 
the other sex so that the dream of the princess 
Gashuliya sheds not too much light on the problem 
under consideration. Still, no such document has 
ever been found outside of Asia Minor (for another 
unique dream of a Hittite queen, cf. below p. 227) and 
it may be taken to indicate that different conventions 
determined the reporting of dreams in this region. 

There is another dream-report in the autobiography 
of Hattushili which bears on the substratum problem. 
This is the very experience which first set in motion his 
long and difficult ascent to kingship and it is reported 
in a few very terse and abbreviated phrases which 
contain a number of difficulties. The text states that 
the goddess, Ishtar, sent the elder brother of Hat- 
tushili, named Muwatalli, to his father ‘“‘through/by 
means of/on account of a dream,”’ using the ablative 
case of the word for ‘‘dream.’’ He is to deliver a 
message which is styled in the first person singular and 
thus represents the speech of Ishtar herself. 

This constitutes an example of a person still living 
appearing in a dream tu which there are no parallels 
in the literatures of the Semitic ancient Near East. 
For another Hittite exception cf. p. 193 and for dead 
people in dreams, p. 204. 

Here is the text as told by Hattushili: “‘Ishtar, my 
lady, sent Muwatalli, my brother, to Murshili, my 
father, in a dream (cf. above) (saying): “There are 
few years (only to live) for Hattushili; he is not in good 
health. Dedicate him to me, he shall be a priest of 
mine!’’’ There are two possible sequences of events 
which could underlie the setting of thisdream. Either 
the goddess appeared in a dream to Muwatalli order- 
ing him to go and see his father and to report to him 
her message, or the father himself had a dream in 
which his elder son, Muwatalli, appeared to him with 
a message from Ishtar. The first possibility involves 
an unnecessary detour; it also makes the brother 
rather than the father the receiver of the divine 
message, which is awkward because it is the exclusive 
right of the pater familias to dedicate a royal prince to 
the service of a deity. Hence, the father must have 
been the person approached by Ishtar; his granting of 
her request establishes, so to speak, a new legal rela- 
tionship between the sickly prince and his divine 
protectress. It should also be kept in mind that a 
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report that the brother of Hattushili, prompted by a 
dream, had asked the father to hand over his young 
son to the service of the goddess would have been 
(theoretically) verifiable by an outsider, especially 
since the document constitutes a royal edict accessible 
to many persons. In short, it seems far more likely 
that Hattushili wanted to assert that his late father 
himself had had the above described dream-experience. 

This poses, however, a problem: what was the role 
of Muwatalli in the dream-incident? Why is he, a 
living person, mentioned in the dream at all? We pro- 
pose the following answer to these questions: This 
dream does not follow the pattern of the ancient Near 
Eastern “‘message’’ dream but reflects faithfully and 
in detail that which is known from the oldest Greek 
epical literature. Ishtar did not herself appear—that 
is, as a deity—in the dream of Murshili, but either 
assumed the disguise of the likeness of his elder son, 
Muwatalli, or even created what the Homeric epics 
term an eidolon, an ephemeral dream-figure, of the 
latter. The Muwatalli-ezdolon then appeared, in the 
same way as is often described in both the J/iad and 
the Odyssey, to the old king to address him with words 
which are styled as if the goddess Ishtar herself were 
speaking. 

Exactly as Zeus, when he turned against the 
Greeks, sent a ‘‘dream’’ to Agamemnon (Iliad 2: 1 ff.) 
and this ‘‘dream(-demon)”’ assumed the bodily like- 
ness of Nestor, Ishtar dispatched such a figure to 
Murshili and this figure appeared as Muwatalli. The 
Nestor-eidolon delivered the message of Zeus as a 
messenger, i.e., in the very wording he had received; 
and the Muwatalli-ezdolon addressed the king in 
exactly the same way. Further parallels from the 
Homeric epics are well known; to mention only some 
random examples, Athena fashioned a phantom in the 
shape of Penelope’s sister to give her advice in a dream 
(Odyssey 4: 787), and herself assumed the likeness of 
a girl friend of Nausicaa (Odyssey 6: 13 ff.) to appear 
to the latter in the same way. Thus the dream-report 
of Hattushili parallels and anticipates the early Greek 
pattern which admitted of living persons, always 
relatives or friends, appearing in ‘‘message’’ dreams. 
The change of sex—the goddess, Ishtar, appearing as 
Muwatalli—is not attested in Homeric dreams, but it 
should be noted that Athena assumed the likeness of a 
man (Mentor) when she appeared to assist her protegé, 
Telemachus. It is therefore impossible to decide 
whether Ishtar appeared in the likeness of Muwatalli 
or only sent a dream-figure created in his shape par- 
ticularly for this purpose. 

In the preceding lines it has been suggested, to 
explain the somewhat cryptic lines of the auto- 
biography of Hattushili, that they reflect the existence 
of a non-Eastern dream-pattern in Asia Minor and 
that this pattern and that of the Homeric epics show 
definite parallels. Let us point out here a further 
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detail which becomes relevant in the light of such a 
parallelism. 

In the above quoted speech of the ‘“‘dream-Muwa- 
talli,’’ or of the goddess, Ishtar, appearing ‘‘as’’ Muwa- 
talli, the argument which is meant to make the 
king dedicate his son to Ishtar contains a reference to 
the poor health of Hattushili. The implication is that 
in the service of the goddess the sickly prince will get 
well; otherwise he is bound to die soon. The mere 
fact that the deity had to give a good reason to induce 
the king to dedicate his son to her service bespeaks a 
religious climate different from that of the East. It 
is, however, somewhat startling that Hattushili him- 
self nowhere mentions that the goddess made her 
promise good and that he owes his recovery to her. 
One would expect a pious worshipper not to forget 
such an incident. The suspicion can, therefore, not 
be ruled out that the goddess had used a ruse to 
persuade the king, resorting perhaps to such an action 
in order to protect the prince. In fact, the text KBo 
IV 12 1:5f. (ef. Goetze Hattusilis, 41) confirms that 
Hattushili was, as a child, very ill, so that the father 
could be expected to react favorably to the request 
of Ishtar. 

This last point can hardly be decided on the basis 
of the extant evidence; still it seems possible that the 
deity resorted to a trick to achieve her end, a behavior 
which is more characteristic of the Homeric gods than 
of those of the Near East (cf. e.g. J. Hundt, Der 
Traumglaube bei Homer, Gretfswalder Beitrdge zur 
Literatur- und Stilforschung 9: 54, n. 41, 1935). 

Although the following incident has no direct con- 
nection with the Hittite ‘‘dream-pattern,”’ it should 
be mentioned here as demonstrating, from another 
angle, the existence of a relationship between the 
Hittites and the Greeks. When the king, Murshili, 
became disturbed on account of a severe pestilence 
ravaging his country, he enumerated the various 
means known to him as avenues of access from man 
to the gods. In his so-called ‘‘Plague Prayers’’ (cf. 
simply Goetze in ANET, 394 f. and 396) he exclaims: 
“either let it be established by an omen, or let me see 
it in a dream, or let a prophet declare it!’’ as well as 
“either let a prophet rise and declare it, or let the 
sybils or the priests learn about it by incubation, or 
let man see it in a dream!”’ 

Murshili reacts here in exactly the same way as 
Achilles did when the camp of the Achaeans was 
devastated by a pestilence. The Greek hero then 
called for either a prophet (mantis), a priest (hieros), 
or a diviner of dreams (oneiropolos) to establish by 
means of their respective craft the cause of that 
disease. We shall have to discuss at a later moment 
(cf. p. 224) the techniques of provoking dreams for 
mantic purposes but it should be noted in this 
context that the Greek and Hittite tradition of a 
divinatory trivium has no parallels in Mesopotamia or, 
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as a matter of fact, in the ancient Near East (cf., 
however, p. 188). 

In the light of this and other peculiarities of the 
stylistic conventions evidenced in Hittite texts re- 
porting dreams—such as women receiving ‘‘message”’ 
dreams, votive offerings ordered in dreams, the Muwa- 
talli episode, etc.—the following hypothesis can be sug- 
gested: Hittite Asia Minor was—in the middle of the 
second millennium B.c.—crossed by a dividing line 
between the ‘“‘Eastern’’ dream-pattern and that which 
is much later reflected in texts of Greek origin. Ad- 
mittedly, none of the points offered are able to carry 
the full weight of proving ‘‘Western”’ influence in the 
mentioned Hittite texts; still, the deviation of the 
Asia Minor dream-pattern from that of the rest of the 
ancient Near East poses an important and interesting 
problem. 

One more passage of the Hattushili autobiography 
should be mentioned here. In §12 of the text (Goetze 
Hattusilis, 33), the king boasts that his goddess, Ishtar, 
appeared in dreams to all those nobles whom the ruling 
Hittite king had deposed or treated badly with a 
message in which she predicted that she would turn 
over to the pretender, Hattushili, her protegé, all the 
provinces of theempire. Here we have the forerunner 
of the dream of Gyges, king of Lydia, reported by 
Assurbanipal (cf. below p. 202). In this dream Assur 
appeared to a foreign prince in order to change his 
plans. Obviously, Ishtar herself appeared to the 
prospective allies of Hattushili, because the message 
is quoted verbatim and in the first person singular. 
Thus this dream-story follows the ‘‘Eastern’’ pattern. 

As has already been stated above (cf. p. 187), most 
of the dreams recorded in Akkadian historical texts 
are to be found in the inscriptions of the last great 
Assyrian king, Assurbanipal. None of his three pred- 
ecessors who have given us a large number of so- 
called historical royal inscriptions, i.e., Sargon II, 
Sennacherib, and Esarhaddon, mention dreams in any 
context. Inasmuch as these three kings have left the 
unmistakable imprint of their individualities on the 
records composed under their names, the absence of 
dream-reports could be either an expression of personal 
attitudes or of the spiritual mood of the period. Still, 
the Assyrian kings, being also the high priests of the 
national god, Assur, are not likely to have failed to 
refer to charismatic dream-experiences if such had 
been their privilege or the characteristic means of 
communication between them and their deity. 

It has, of course, already repeatedly been noticed 
that Assurbanipal shows a marked preference for 
dream-incidents, but it should be pointed out that 
the dream-reports of his inscriptions are definitely 
distinguished by a certain originality. They represent 
an interesting variety of types, and many of them have 
no parallels in the literatures of the ancient Near East. 
It is possible that the sudden appearance of such 
diversified dream-stories is indicative of an unprece- 
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dented relaxation of the censorship prohibiting the 
admission of dream-reports into royal inscriptions. 
If this should be correct, the variety here attested 
would allow us a glimpse of the actually existing 
diversification of dream-stories which were only under 
specific conditions able to reach the level of literature. 
The reason or reasons for the assumed relaxation of 
censorship remain, of course, in the dark. It is hardly 
possible to suggest that Assurbanipal was personally 
interested in dream-stories, since the king himself 
never appears in the dream-reports of his annals as 
the recipient of a dream-message. 

This revealing observation is in contrast with the 
situation in the corresponding Neo-Babylonian in- 
scriptions where Nabonidus repeatedly reports his 
dreams. One could probably explain this difference 
as being due to the basic contrast between the political 
and cultic position of, respectively, the Assyrian and 
Babylonian kings. The former, as high priest, seems 
to have considered dream-epiphanies below the theo- 
logical standing of a king and priest, while his Baby- 
lonian confrére, devoid of any priestly rank, views 
such experiences as extraordinary and worthy of being 
recorded. 

As a matter of fact, in the Neo-Assyrian period 
oneiromancy seems to have been of rather low pres- 
tige. This is made evident by the following observa- 
tion: the royal archives of Nineveh contain a very 
substantial number of reports sent to the king to 
inform him of ominous happenings observed in his 
realm; these happenings deal exclusively with astro- 
logical portents, with these which occur in town and 
country and with the ominous features evidenced in 
misformed newborn animals. Never is a portentous 
dream brought to the king’s attention by such a report. 

It should also be pointed out that the main series 
of dream-omina which is translated and edited in the 
present book is exclusively (but cf. below p. 293) 
concerned with dreams experienced by private persons. 
Consequently the predictions refer solely to the ex- 
pectations and apprehensions of the common man. 
And it is in complete harmony with this state of 
affairs that throughout the entire known development 
of organized religious life in Mesopotamia, there were 
extremely few references to what one would term pro- 
fessional interpreters of dreams who had any priestly 
or even social standing. 

The low esteem in which oneiromancy was held in 
Mesopotamia will concern us again when we discuss 
the role of the interpreters (cf. p. 221) and the nature 
and text history of our Dream-Book. 

The statement that Assyrian kings do not report 
their dreams in official inscriptions should, inci- 
dentally, be somewhat qualified by referring to a Neo- 
Assyrian letter, Harper ABL, 923. Here a court 
official writes to Assurbanipal and mentions that the 
god Assur used to talk in dreams with the king’s 
grandfather, Sennacherib, whose superhuman wis- 
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dom the writer takes care to stress referring thus, 
obviously, to a causal connection between these two 
facts. Apparently we are still unable to gauge the 
validity and the cultic implications of the dream- 
experiences of Assyrian kings (cf. for a pertinent ritual, 
p. 294). 

The first dream-report from the historical inscrip- 
tions of Assurbanipal to be discussed here reveals, 
with regard to the dream as a means of communication 
between this world and that of the gods, the difference 
between the relationship of the king to the deity and 
that of a minor priest. 

On the occasion of a dangerous invasion by the 
Elamites (§8, no. 10), Assurbanipal’s apprehensions 
were calmed by a theophany of the goddess Ishtar. 
This appearance of the deity took place at night, in 
her sanctuary and was sought in a formal and lengthy 
prayer by the king, who describes in some detail how 
he approached her image (mahdru), took his stand in 
front of it (*zézu) and then crouched down at her feet 
(akmis SapalSa), praying and crying. It should per- 
haps be noted that the specific position of the king 
was such that he could not see what happened; his 
experience was, therefore, only auditory, exactly as 
was that of the man from Mari (cf. p. 195). 

As to the ‘‘crying”’ of Assurbanipal, as pertaining 
to the ritual requirements of a sought theophany, one 
can adduce the parallel contained in the dream of the 
Egyptian king ‘‘Sethos’’ as recorded in Herodotus, 
2:114 (§8, no. 22). After having cried to his god, 
the Egyptian king fell asleep and was granted a dream- 
epiphany which gave him consolation and predicted 
his victory. Another instance of a ritual complaint 
preceding a royal incubation appears in the Hittite 
text of the legend of Naram-Sin (cf. H. G. Giiterbock, 
ZA 44: 57 III: 14 and 17). 

Quite in keeping with the style of Biblical and 
Assyrian theophany records (cf. also Iliad 24: 171), 
the goddess Ishtar introduces her speech with the 
words, ‘“‘Be not afraid!’’ which alone suffices, as 
Assurbanipal stresses, to imbue his heart with confi- 
dence. The message of Ishtar is very short; in con- 
trast to the longwinded prayer of the king, she merely 
informs him that because he has approached her in 
the correct manner, that is, apparently, in tears, she 
has granted his wish to destroy the enemy. , 

This nocturnal and necessarily unwitnessed the- 
ophany seems to have been considered to need con- 
firmation. For this reason, the theophany-incident is, 
in the account, followed by a dream-incident. In the 
very same night and in the same temple, a priest of 
Ishtar has a dream which is reported in an elaborate 
fashion seemingly under the influence of the sacerdotal 
conventions regulating reports on priestly incubation- 
dreams (for a pertinent discussion, cf. p. 189 f.). 

The Assyrian priest first saw ‘‘a dream”’ in his sleep 
whereupon he awoke with a start and was then shown 
by the goddess herself what he terms a ‘nocturnal 
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vision” (tabrit miisi(Sa) . . . uSabriSu). The back- 
ground and the parallels of this rather peculiar setting 
have already been presented (cf. p. 189.) The refer- 
ence to the ‘“‘nocturnal vision’’ requires, however, some 
comment. The analogous Samuel-incident is some- 
what vague about the physiological state of the young 
prophet; the Bible text merely says that he lay down 
to be granted the theophany, which is referred to (I 
Sam. 3:15) as a “‘vision,’’ while Josephus, Antiquities 
10:4, 348, speaks of it unmistakably as a dream. 
This parallel might, however, be accidental, and tabrit 
mist might be only a poetical synonym for dream. 
As a matter of fact, the exact implications of the 
expression tabrit masi (“nocturnal vision’’) are still 
unknown (cf. p. 225). 

The content of this “nocturnal vision”’ is given in a 
direct quotation of the report of the priest, presumably 
meant to stress the authenticity of the incident. 
What he “saw” is both novel and unparalleled. A 
scene, of which he was but a silent witness, was enacted 
in front of him by the goddess and the king. It 
began with Ishtar’s entrance (erébu) and finished with 
her exit (asi ana ahiti). It is impossible to say 
whether the priest saw the scene happening in his own 
room, in the cella if he was sleeping there, or in the 
room of the king, although the second possibility 
seems preferable in view of the Samuel story. The 
apparition of the goddess is described in detail: she 
enters in full battle array and addresses the king with 
words of comfort, speaking like a mother to her child. 
The king answers, accepting her encouragement, 
whereupon Ishtar bids him stay in her sanctuary while 
she goes to fight his battle. The goddess is rather 
explicit about this sojourn of the king in Arbela; he is 
to eat there, drink beer, and participate in the fes- 
tivities (nigtita Sakdnu) which apparently constituted 
the original reason for the king’s visit to Arbela. 
Then the goddess, in an obviously ‘‘symbolic’”’ gesture, 
wraps the king in her baby-sling and leaves the temple 
(ana ahiti) to go immediately to fight against his 
enemies. 

The following interesting problem arises in this 
context: do these two events of that night—the 
theophany of Ishtar, and the dream of the priest— 
refer to two separate incidents or to one and the same? 
The text is, as usual, too tersely formulated and per- 
haps even too reticent to permit any insight. There 
exists, however, a report of the late Alexandrinian 
period which deals with a similar incident. Here, I 
quote verbatim the pertinent remark of Dodds, op. cit., 
131, n. 83: ‘“‘For a detailed account of an experience in 
which the same divine figure was simultaneously per- 
ceived by one person in a dream and by another in a 
waking vision, see P. Oxy. XI 1381, 91 ff.’’ Such a 
parallel speaks rather clearly in favor of the explana- 
tion that the two events just mentioned have to be 
linked together: what the king experienced and 
what the priest ‘‘witnessed’’ in a dream seem to 
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have been caused by one and the same act of divine 
intervention. 

This parallelism is important also in another sense. 
It forces even the sceptic to admit that the dream- 
incidents of Assyrian royal inscriptions are based, if 
not always on actual experiences, at least on prece- 
dents and expectations derived from incidents which 
may have occurred in reality or are thought of as 
possible and as credible. Cf. for what might be an 
analogous case, p. 209. 

Stylistically, the reported vision presents itself as 
a ‘‘message’’ dream of the king, conceived as an 
objective event and witnessed as such by a third 
person. The inventive priest introduced, however, a 
“symbolic”’ feature by adding the wrapping of the king 
in the baby-sling. The motif of the mother-child 
relation had already been alluded to in the report in 
the statement that the goddess spoke to the king like 
a mother to her child. The gesture of the goddess is 
meant to express how the anxiety of Assurbanipal is 
changed into the infinite security of the babe cradled 
in the ‘‘sweet (-smelling folds of his mother’s) baby- 
sling.’”’ As a “symbol,” this gesture, at the end of a 
‘‘message’’ dream, corresponds exactly to the handing 
over of a sword reported in the dreams discussed above 
on p. 192. 

The report of the ‘‘nocturnal vision”’ ends abruptly, 
without reference to the reaction of the king, etc. In 
fact, the subsequent campaign against the invading 
Elamites is singularly devoid of allusions to any inter- 
ference of Ishtar. It should also be stressed that 
Assurbanipal’s acquiescence to the order of the god- 
dess to stay in the temple and to enjoy the festival 
while she goes to defeat the Elamites ill fits the be- 
havior of an Assyrian king, particularly one having 
Assurbanipal’s personal initiative. Either the king’s 
stay in Arbela and his activities in the sanctuary 
(which the phrases quoted describe in rather earthy 
terms) had cultic significance which he (or perhaps 
better, the clergy) felt should not be ignored, or the 
delay of the king in counterattacking the Elamites was 
caused by military considerations which this stay was 
meant to conceal. Any interpretation of the stylistic 
and other peculiarities of the entire dream-incident is 
hampered by our failure to grasp the ultimate implica- 
tions of the setting (Assurbanipal’s visit to Arbela) 
with its political and cultic connotations. 

There is another unusual dream-report in the annals 
of Assurbanipal. In terms of literary criticism, this 
incident is not used as a device to explain or motivate 
a course of action taken by the king; its purpose is 
merely to add color to the description of a specific 
situation, in this case, the outbreak of the civil war 
between Assurbanipal and his brother SamaS$umukin. 
The text (§8, no. 11) tells us that a young man in 
Babylon, the center of the revolt, had a dream (lit.: 
“went to bed in the evening and saw a dream’’) in 
which neither a deity made his appearance nor any 
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‘“‘symbols”’ or ‘‘symbolic’’ actions were observed, but 
only an inscription was seen. This writing, of highly 
unusual content, appeared upon the pedestal of an 
image of the Moon-god, Sin. It contained a prophecy 
concerning the outcome of the impending war and not 
only predicted the downfall of the rebels in no uncer- 
tain terms but even described in detail the circum- 
stances, such as conflagration, hunger and epidemics, 
under which Babylon was to fall at the end of the 
conflict. This prophecy, a typical vaticinatio post 
eventum, is then taken up verbatim in the description of 
the siege and the capture of Babylon. 

The present dream attests for the first time a 
literary motif, perhaps even a religious concept, which 
was to increase in importance in the millennium to 
follow: the revelation of the divine will and intentions 
in writing. What we have here, still on the level of 
the dream, has its counterpart in the Old Testament, 
in the mysterious handwriting on the wall (Daniel 
5: 5-30). This, however, happened in waking life, 
actually before the eyes of those for whom the message 
was intended. The trend of the late period towards 
the miraculous is obvious and is paralleled (as ob- 
served on p. 210) by the changing mood of the ‘‘sym- 
bolic’’ dreams. 

The dream of Gyges, king of Lydia ($8, no. 8), 
will terminate this discussion of the dream-reports 
contained in the inscriptions of Assurbanipal, since the 
account of Ishtar appearing in a dream to the Assyrian 
army (§8, no. 9) is to be discussed in another context 
on p. 209. With respect to the dream of Gyges, 
recently dubbed the “fiction of an ambassador” 
(Gadd, op. cit., 25, n. 5), as well as with respect to 
other Near Eastern dream-reports which, without too 
much literary ambition, purport to record actual ex- 
periences, it should be stressed that scepticism is as 
easy as it is pointless. The sceptic is bound to fail 
to realize the implications of these reports, to use 
constructively the information they furnish and to fit 
them into the framework of the conceptual pattern of 
their respective civilizations. It matters little whether 
or not they correspond to factual incidents if only 
their recording follows the stylistic requirements 
evolved in the specific type of literature and if they 
remain within the ambit of what was considered 
credible. We cannot have any other goal but to 
establish the structure and the individual features of 
such patterns. They furnish the raw material for our 
investigation. 

Typologically, the dream of Gyges in which the 
god Assur appeared and exhorted him to accept the 
sovereignty of Assurbanipal, corresponds to the 
dreams of the allies of Hattushili (cf. above p. 199) in 
which the goddess Ishtar induced them to abandon 
their king and to join the pretender to the throne, 
her protegé. It may be only a coincidence that twice 
in the same region of the ancient Near East we observe 
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radical changes of political orientation linked to 
dream-apparitions of deities. 

What Gyges reported as having experienced in his 
dream remains somewhat obscure. The text asserts 
that the Lydian king, pressed as he was by his enemies, 
saw the nibit Sumi, i.e., ‘‘the written name’”’ (cf. 
presently) of Assurbanipal and heard a voice ordering 
him to subject himself to Assyria in order to defeat 
the Cymmerians who were threatening his country. 
The visual experience of this dream is not uninterest- 
ing. First, it is completely divorced from the audi- 
tory, and, secondly, it poses the following problem: 
Gyges saw a writing which he apparently was able to 
read as the name of Assurbanipal (variant: of the 
country Assyria). Now, Assurbanipal stresses, in the 
introductory phrases of the dream-story, that Lydia, 
until this time, was outside the political horizon of 
Assyria, and it is, therefore, quite unlikely that Gyges 
knew enough cuneiform to be able to read the name 
of the Assyrian king. What he saw, however, is 
indicated by the noun used to refer to this mysterious 
writing: nibitu. The same word is used by Assur- 
banipal when referring to a dagger he presented to one 
of the Egyptian kinglets (V R 1: II: 13) on which was 
written the nibitu of his (Assurbanipal’s) name. The 
word means here exactly: “‘pronunciation,”’ as is also 
the case in an inscription of Sargon II (Thureau- 
Dangin, TCL III, line 364) where nzbitu refers to the 
difficult phonetics of Hurrian words which the Assyrian 
scribe strove to render in cuneiform. The word seems, 
therefore, to refer to the phonetic transcription of an 
Assyrian name in another system of writing. Hence, 
Gyges probably saw the name of Assurbanipal (or: of 
Assyria) in a ‘“‘Lydian’’ (phonetic) transcription. 

The tenor of the entire story, the atypical nature of 
the dream itself, which is distinguished by more dis- 
cretion than one would expect in a gross forgery, and 
furthermore the haste with which the messenger of 
submission was dispatched to Assyria, as well as the 
content of the message which quotes verbatim the 
words of the god Assur, all impart a certain amount 
of genuineness and credibility to the incident which 
not even its pompously moralizing ‘happy ending” 
can quite impair. Assurbanipal underlines the fact 
that from that very day Gyges began to defeat the 
Cymmerians, and Gyges did so evidently without any 
assistance from Assyria ; otherwise Assurbanipal would 
hardly have failed to mention the fact. Thus it seems 
that the dream-story was inserted into the annals 
solely to exemplify and to extoll the power of the mere 
name of the Assyrian king. 

Of the substantial number of Neo-Babylonian 
royal inscriptions preserved, only those of Nabonidus, 
last native king of Babylon, make reference to gods 
appearing in dreams. Three such incidents are re- 
corded in his inscriptions, and they show several 
interesting peculiarities. 

In the very first year of his rule, Nabonidus has a 
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dream (§8, no. 12) in which the gods Marduk and 
Sin appeared to him (literally: ‘‘stood there’’) with 
Marduk alone speaking on behalf of Sin. Marduk 
orders the king to rebuild the ruined temple of Sin in 
the town of Harran, in Upper Mesopotamia. He 
formulates this command in a rather specific way by 
requiring the king to bring to this city the necessary 
bricks in his royal chariot, hardly an effective method 
of transporting such objects. Now, Babylonian kings 
have always made a point of actively participating 
in the manufacture and the transportation of this 
essential building material ; they are frequently repre- 
sented carrying baskets with earth and bricks, and 
a Neo-Babylonian king, Nabopolassar, describes in 
some detail how he tucked in his royal robes in order 
to carry a load of bricks. Still the idea of using 
royal chariots for the transportation of bricks (over 
such a distance) was certainly only a figment of the 
pious imagination of Nabonidus. 

In this respect, however, one possible explanation 
should not remain without mention. The Seleucid 
king, Antiochus Soter I (280-262 B.c.), mentions in 
his only inscription, translated by this author in 
ANET, 317, that he transported the ceremonial 
“first’’ brick from Asia Minor to Mesopotamia 
(Borsippa) to lay there the foundation of the temple 
of Nebo. It is, therefore, possible that Marduk was 
speaking to Nabonidus of the transportation of one 
specific brick rather than of the material for building 
the entire sanctuary. 

Quite in the vein of Old Testament patriarchs and 
prophets, Nabonidus begins to argue in his dream with 
his god, pointing out to him that Harran was now 
being besieged by the mighty army of the Medes and 
their allies. Marduk thereupon predicts the utter de- 
feat of this people which will allow Nabonidus to act 
as ordered. Here the dream-report ends rather 
abruptly. 

In terms of typology, the dream of Nabonidus is a 
conventional ‘‘message’’ dream into which the proof 
of its own veracity has been incorporated rather skill- 
fully, inasmuch as the passages immediately following 
the dream-report contain a ‘‘theological’’ interpreta- 
tion of the subsequent historical events which led to 
the fulfilment of the prediction Marduk made in the 
dream. Here Cyrus, “his young servant” (cf. Isaiah 
45:1 ff.), is characterized as the tool of the god who 
was to liberate Harran and thus make it possible for 
Nabonidus to rebuild the sanctuary there. 

It goes without saying that most of the dream- 
revelations of pious Nabonidus are directly connected 
with the traditionally foremost preoccupation of a 
devout Babylonian king, the rebuilding and redecorat- 
ing of ruined and neglected sanctuaries. Apart from 
the dream just discussed we have another report in the 
cylinder published in CT XXXIV, 27 f. (cf. for details 
p. 209) in which the king asserts that the Sun-god 
demanded of him, in a dream, the restoration of a 
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sanctuary in Sippar, and that the very same dream 
was likewise experienced by many other people. We 
deal with this type of dream on p. 209. On the same 
cylinder is recorded furthermore that the goddess 
Anunitu of Sippar gave an analogous mandate to 
Nabonidus: ‘‘in a nocturnal vision, in the middle 
watch of the night, she made me see a dream concern- 
ing the (re)building of the temple. . . ."’ Here, while 
the dream is only mentioned but not described (cf. 
p. 191 for an Egyptian parallel), the king stresses the 
fact that it was experienced at a certain time of the 
night. On p. 240 we will have to discuss the notion 
widely held in antiquity that the importance and 
veracity of a dream depended upon the time of the 
night at which it was seen. 

Extreme sophistication characterizes the last dream 
(§8, no. 13) of Nabonidus to be discussed here. Al- 
though the text breaks off in the middle of the report, 
what is preserved not only does credit to the truthful- 
ness of Nabonidus, which shatters the usual pattern 
and disregards stylistic conventions, but also reveals 
the influence of an underlying, rather complex, psycho- 
logical situation, a rare instance in ancient Near 
Eastern literature. This dream is recorded on a stela, 
that is, on a monument destined to be erected in a 
place where it could be generally read. This in itself 
seems to have been not without direct influence upon 
the content of the text and even upon the events of 
the dream proper. 

The dream-report begins without the conventional 
phraseology, so that only the words “‘in the very same 
dream”’ (line 12) indicate that the sudden appearance 
of an unidentified ‘“‘young man” (1-en ift-lu as fre- 
quently in such reports, cf. §8, nos. 5 and 14) was part 
of the dream. The apparition assures the king, in a 
short sentence, quoted fully, that he need not be 
afraid that the present conjunction of the ‘Great 
Star’’ and the moon portend any evil. As we shall 
see presently, this astronomical event had, for reasons 
unknown, caused the king and his son, Belshazzar, 
to become apprehensive. This state of mind is re- 
ferred to expressly in the phrase with which Nabonidus 
introduces his dream-report: ‘On account of the con- 
junction of the ‘Great Star’ and the moon, I had 
misgivings.” 

At this point in the dream, that is, after the com- 
forting words of the unidentified young man, the scene 
changes with characteristic dreamlike rapidity and 
Nabonidus beholds (in the very same dream, as he 
pointedly remarks) the king Nebukadnezzar II stand- 
ing upon a chariot and accompanied by an attendant. 

Here we have the only dream-report from antiquity 
in which the characteristic unity of scene, actor(s), 
and action is broken. The pattern which is derived 
from the basic theophany-nature of the dream- 
experience and which alone was considered admissible 
in literary documents from the third millennium B.c. 
without any essential changes up to the inception of 
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modern literature in Europe is shattered in this 
dream-report under the pressure of the state of mind 
of the Babylonian king. There is however still more 
to it. This dream contains another novum: it is the 
only report extant from Mesopotamia, Egypt, and the 
Bible (for a Hittite exception, cf. p. 193) in which a 
deceased person is said to have appeared. This 
unique exception underlines the importance of our 
dream. 

The motif of the dead asking in a dream for burial 
has been introduced into Western literature only by 
Achilles’ dream of Patroclus (Jliad 23: 62 ff.) and 
belongs to an entirely different ambit of the dream- 
world. The ancient Near East admits of meetings 
with the departed only when the latter are conjured 
up from the netherworld in order to divulge the future ; 
cf. the meeting of Saul and the ghost of Samuel in 
Endor (II Sam. 28:5f.), that of Gilgamesh and 
Enkidu (cf. below p. 234) and, on another scale, 
Odysseus’ visit to Hades. Here again, the Hittite 
texts offer a lone exception in a dream (KUB XXXT, 
77) a queen experiences during “‘the night of the ritual 
weeping.”’ This dream begins as follows: “In a 
dream something like my father has risen again, 
alive, and mentions also the grandfather of 
the queen. 

Nebukadnezzar II, however, appears in the dream 
of Nabonidus not for necromantic, but for political 
reasons, as will be shown presently. 

The seven years which elapsed between the death 
of Nebukadnezzar II and the rise to the throne of the 
usurper, Nabonidus, saw three Babylonian kings under 
rather ill-fated circumstances. The first, Awél-Mar- 
duk, the son of Nebukodnezzar, was, after a short 
rule, murdered and succeeded by his brother-in-law, 
Neriglissar, who died after only three years, leaving 
the throne to his minor son, LabaSi-Marduk. The 
latter succumbed quickly to the uprising which made 
the elderly Nabonidus king of Babylon. In the 
patently apologetic report of his rise to kingship, 
preserved on the stela which also contains our dream- 
incident, Nabonidus proclaims his political aspirations 
to be in line with those of Nebukadnezzar II and his 
murdered son, Neriglissar; he uses the phrase: ‘‘I am 
the ‘emissary’ (naSparu—what is meant is probably: 
heir to the political mandate; or: executor of the 
policies) of Nebukadnezzar and of Neriglissar, my 
royal predecessors!’’ The dream we are discussing is 
obviously borne of the king’s desire to receive a 
direct and unequivocal recognition of his political 
mandate from Nebukadnezzar himself and the glamor 
of a legitimacy based upon a message emanating from 
the famous king. 

The entire account of Nabonidus concerning the 
cautious and even anxious way in which he approached 
the god Marduk with the help of the intervention 
and ‘“‘good services’’ of other gods (cf. my translation 


of the stela in ANET, 308 ff.), betrays a malaise 
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caused, most likely, by the unknown circumstances of 
his coup d'état, in which a member of the family of 
Nebukadnezzar was murdered. It betrays likewise 
the conflict between Nabonidus and the priesthood of 
the temple of Marduk, a conflict which grew more 
bitter in the subsequent years and became the major 
direct cause of the quick downfall of Nabonidus. 

The dream-report of Nabonidus is pervaded in all 
its details with that tang of authenticity which the 
stylistic conventions of royal inscriptions usually suc- 
ceed in suppressing completely. Under the pressure 
of his bad conscience, the king apparently insisted 
upon disregarding the traditional pattern and intro- 
ducing such unprecedented features into his dream- 
report as the change in scene and actors, as well as the 
admission of a dead person among the latter. 

Taking up again the analysis of this dream at the 
point where Nebukadnezzar appeared, Nabonidus sees 
him standing on a chariot and accompanied by one 
attendant (girseqi), probably a eunuch. The scene 
as such is clearly under the influence of iconographic 
motifs native to Assyria but not Babylonia. 

Apparently, Nabonidus was not personally known 
to the old king and the courtier has to introduce him 
to his lord. This incident, again, maintains the tenor 
of verisimilitude, inasmuch as Nabonidus takes care 
to report an insignificant detail which—even if 
true—ill suits the stately style of conventional dream- 
reports. We seem indeed to have in hand here the 
first dream recorded in world literature in which sig- 
nificance and appeal is not derived primarily from 
conformity to an established pattern but rather from 
the inherent power of its authenticity. Such con- 
siderations make only more regrettable the missing 
final section of the report lost in a break in the stela. 

The courtier asks his king to address Nabonidus so 
that the latter can report to him the dream which he 
has seen. Here is reflected the ceremonial courtesy 
practiced at court; the king has to address a subject 
before the latter is allowed to speak. Nebukadnezzar 
agrees to the request of his attendant (the text has: 
i§méSu “‘he listened to him,’’ which has exactly this 
nuance in certain legal documents of the period) and 
addresses Nabonidus with the somewhat curious 
phrase: ‘“‘Tell me what good things you have seen!”’ 

Here is a case in point which brings out again the 
well-known fact that an exact and correct translation 
is only possible when the entire gamut of connotations 
as well as the background of the situation are fully 
understood. The phrase used by Nebukadnezzar does 
not belong to the inventory of polite formulae in use 
at court, but is taken from real life, as are most of the 
characteristic features of the present dream-report. 
The phrase in question constitutes simply the custom- 
ary formula with which the professional interpreter of 
dreams grants permission to a person to report to him 
a dream for elucidation. As such, this phrase corre- 
sponds in mood and content to the phrase of Joseph 
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in Gen. 41: 16 when he invited the king of Egypt to 
tell him his dream: ‘‘God shall give the Pharaoh an 
answer of peace!’’ Patently it was customary that 
the interpreter use such a phrase as a polite and pious 
wish that whatever the dreamer had experienced in his 
dream might portend something favorable for him. 
The corresponding formula which serves to introduce 
a bad prognostic offered by the interpreter can be 
found in the Book of Daniel (4:19). Afraid to fore- 
tell anything evil, Daniel remained silent for one hour 
till the king granted him permission to speak without 
fear: ‘‘Belteshazzar, let not the dream, or the inter- 
pretation thereof, trouble thee,”’ whereupon Daniel 
uttered the apparently traditional formula which is 
meant to direct the evil of the prediction upon the 
enemies of the dreamer (and which also customarily 
introduces bad tidings, cf. II Sam. 18: 32): ‘“My Lord, 
the dream be to them that hate thee, and the interpre- 
tation thereof to thine enemies.”’ 

In fact it seems that it was the purpose of the dream 
of Nabonidus to proclaim that he had received an 
interpretation of his astrological dream from King 
Nebukadnezzar himself. We thus have here the re- 
port of a dream in which another dream is told and 
interpreted, a complex situation indeed, but a situation 
which is, curiously enough, paralleled in a passage of 
the Babylonian Talmud (Berakoth, 556). There ‘‘a 
dream which is interpreted in a dream”’ is mentioned 
as a kind of dream which is certain to be fulfilled. 
Cf. also below, part II note 229 for a passage of Tablet 
X of the Dream-Book which runs: “‘If he has seen a 
dream within a dream (i.e., if he has dreamt that he 
has had a dream) and (in the dreamt dream) he has 
“reported” (pSur, cf. p. 218 f.) the dream. 

Encouraged by Nebukadnezzar, Nabonidus sets out 
to describe to the royal oneirocritic the content of his 
dream: “‘In my dream, I beheld with joy the ‘Great 
Star,’ the moon and Marduk (i.e., the planet Jupiter) 
high up in the sky, and it (the ‘Great Star’) called me 
by my name. .”’ Here the text breaks off, but it 
can be assumed that Nebukadnezzar offered an inter- 
pretation of this extraordinary astrological and miracu- 
lous dream which satisfied Nabonidus’ desire for 
posthumous confirmation from his famous predecessor. 
To promulgate this was clearly the ratio essendi of the 
entire dream-story. 

Nabonidus, however, seemed to deem it appropriate 
to resort to incubation to gain—in a dream experienced 
under special circumstances—added and indubitable 
assurances from the gods. This passage contains, as 
a matter of fact, one of the few unequivocally de- 
scribed incubation-dreams in cuneiform literature (cf. 
p. 188). In the break which has robbed us of 
Nebukadnezzar’s interpretation of the dream falls 
also the description of Nabonidus’ preparations for 
the incubation. He apparently had fashioned some 
sacred object upon which—here the text begins again 
—he placed the images or emblems of a series of stars 
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and planets ‘‘as witnesses’ and to whom he addressed 
a prayer for intercession before the god Marduk. He 
then lies down to sleep and is given the privilege of 
seeing (the text uses, exceptionally, the verb naplusu) 
the goddess Bau who, upon his prayer, looks upon 
him and makes a gesture(?) of pardon (taSrimmi réma), 
thus corroborating the favorable interpretation re- 
ceived in his dream. 

The question still remains open as to whether the 
conjunction described in the dream of Nabonidus and 
that which—according to the introduction to the 
dream-story—supposedly caused the anxiety of the 
king are identical in spite of the fact that a discrepancy 
exists between the two accounts. The planet Mar- 
duk is mentioned in the dream as appearing together 
with the other astronomical phenomena, but it is 
omitted—perhaps only owing to an error—in the 
introduction to the dream-report. Be this as it may, 
it is somewhat startling that astronomical phenomena 
seen in dreams are given as much meaning as those 
which actually occur in the sky. 

A welcome corroboration of this apparently typical 
Neo-Babylonian, or perhaps better, Chaldean, atti- 
tude is offered by two documents of the same period. 
The first is a report preserved in the Yale Babylonian 
Collection and published by Clay in YOS J, no. 39, 





In the month Tebitu, the fifteenth day, the seventh year 
of (the rule of) Nabonidus, king of Babylon, Shumukin 
reports as follows: In a dream I saw the Great Star, Venus, 
Sirius, the moon and the sun, and I shall (now) investigate 
them with regard to a favor(able interpretation) for my 
lord Nabonidus, king of Babylon, and with regard to a 
favor (able interpretation) for Belshazzar, the crown prince. 
In the month Tebitu, the seventeenth day, the seventh 
year of (the rule of) Nabonidus, king of Babylon, Shum- 
ukin reports as follows: I saw the Great Star and I shall 
(now) investigate (it) with regard to a favor(able inter- 
pretation) for my lord Nabonidus, king of Babylon, and 
with regard to a favor(able interpretation) for Belshazzar, 
the crown prince. 


The other document is badly preserved. It comes 
from the British Museum (Th. G. Pinches, RT 19: 
101 f.; cf. also E. F. Weidner, RSO 9: 298) and is dated 
to the fourteenth and fifteenth years of a Persian king 
named Artaxerxes. It reports in short and stereo- 
typed passages that a certain Bél-iddannu saw various 
stars and planets five nights during three months (with 
exact dates), but always ‘‘in a dream.” 

The recording of ominous events which have oc- 
curred on the dream level is attested not only in this 
late period. A unique and quite difficult text of the 
Cassite rule, found in Nippur and published by H. F. 
Lutz in JAOS 38: 82 ff., contains detailed reports on 
a series of extispicies which, according to repeated and 
explicit statements of the tablet, were observed in 
dreams. It is, therefore, clear that ominous events or 
features were, in Mesopotamia, considered equally 
valid, whether they occurred or were observed in this 
waking world or on the reality level of the dream. 
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The very same attitude is, as a matter of fact, ex- 
pressly stated in a Sanskrit opus (thirteenth century 
A.D.) on the interpretation of dreams: ‘‘Every omen 
mentioned in the sacred writings of yore, may 
it portend (in waking life) luck or misfortune, is also 
good or bad (when) seen in a dream,’’ reads verse 158 
of the dream-book of Jagaddeva (Der Traumschliissel 
des Jaggadeva, ein Beitrag zur indischen Manttk, edited 
and translated into German by J. von Negelein, 
Giessen, T6pelmann, 1912). 

This concept of what we would like to term the 
‘theological reality’’ of the dream (cf. below p. 237 for 
this expression) is likewise reflected in a passage of the 
Babylonian Talmud (Nedarim 8a) which attributes 
to a ban pronounced against a person in a dream as 
much effectiveness as to one enacted in waking life. 


4. CONTENT OF THE “SYMBOLIC” DREAM 


In a literary “‘frame’’ (for specific differences cf. 
p. 213) similar to that of the ‘‘message’’ dreams dis- 
cussed in the preceding sections occur also dreams of 
an entirely different nature. The reports studied and 
analyzed so far have shown such a far-reaching influ- 
ence of an elaborate and very specific standardization 
that it has, in certain cases, allowed us, by utilizing 
the pertinent evidence from other civilizations, to gain 
an understanding of most of the implications they 
contain. Now, however, we turn to those dreams of 
which Cicero’s words (De divinatione 2:71) are true: 
Nihil tam prepostere, tam incondite, tam monstruose 
cogitart potest quod non possimus somniare, ‘‘We can 
dream about anything, no matter how preposterous, 
topsy-turvy or unnatural it may be.” 

In such dreams man meets a world whirling with 
strange objects and unprecedented activities and 
happenings, teeming with gods, demons, humans, and 
beasts; a world which extends in sweep, variety, and 
intricacy far beyond that to which the duller senses of 
man’s waking consciousness grant him access. How- 
ever, only an infinitesimal section of this whirlpool is 
ever given admission to the literary documents of our 
civilizations. Here censorship is extremely rigorous— 
much stricter in the ancient Near East than in the 
classical civilizations—and admits only reluctantly the 
reports of such dreams. And even when admitted 
they remain restricted to those ambits of the literary 
effort in which are predominant the influences of a 
mythical past or of the creative imagination, rather 
than the desire to record or to reproduce realities. 

In these dreams—in spite of the baffling variety of 
their contents—a series of more or less rational ac- 
tivities, actions, and gestures are performed for the 
benefit of the dreamer, as a rule silently and with gods, 
stars, animals, and objects of every description as 
actors. This performance is endowed with a specific 
meaningfulness, which fact impresses itself upon the 
sleeping person with conviction. These are the dreams 


which Macrobius (W. H. Stahl, op. cit., chap. 3: 10) 
terms ‘‘enigmatic’’ because they “‘conceal with strange 
shapes and veil with arabiguity the true meaning of 
the information being offered and require an inter- 
pretation for its understanding.” 

Artemidorus, the most famous oneirocritic of an- 
tiquity, uses the term “‘allegoric’’ to characterize such 
dreams. This word cannot be accepted in the present 
book because it has acquired (in the meantime) a 
somewhat different connotation; we prefer, therefore, 
to speak of ‘‘symbolic’’ dreams, using quotation marks 
to differentiate this usage of the word from that of the 
modern, psychoanalytic interpretation of dreams. 

As to its function, the ‘‘symbolic’’ dream of the 
ancient Near East is considered a ‘‘message’’ dream 
with its message not expressed in clear words but 
transmitted in a specific way by which certain selected 
elements of the message, such as persons, key-words, 
actions, etc., are replaced by other elements. The 
mechanism of this substitution remains in most cases 
obscure, and there is little hope that we shall ever 
succeed in analyzing with any degree of accuracy the 
associations which link the substitute to the original. 

In our civilizations, only those ‘‘enigmatic’’ dreams 
(to use the term of Macrobius) are recorded which are 
followed by their interpretation. The dream and its 
interpretation form an indivisible unit. This is 
pointedly stressed in a passage of the Babylonian 
Talmud (Berakhot, 55a) where a dream without inter- 
pretation is likened to an unopened letter. Within 
civilizations which, like those of the ancient Near 
East, refuse to admit the presentation of individual 
psychological experiences into the domain of literature, 
dreams without interpretation have to remain in the 
anonymous orbit of the ‘‘Evil Dream” which befalls 
man much like demonic beings, bothering and defiling 
him (cf. for details p. 229). 

There are, however, a few instances of ‘‘symbolic’”’ 
dreams in which interpretations can be dispensed with. 
Such are the self-explanatory dreams of Joseph fore- 
telling his future supremacy over his family (Gen. 
37:5f. and 9f.). It is immediately evident to Joseph 
as well as to his brothers (a) that the sheaves standing 
around his sheaf and making obeisance, or that the 
sun and the moon and the eleven stars showing 
their submission to him, forecast future events, and 
(6) that the sheaves and the stars ‘‘symbolize’”’ the 
brothers, while the luminaries refer in the same way 
to his parents. Their reactions show this. The 
structure of this dream is very simple; it substitutes 
objects and phenomena in the sky for persons, taking 
even their social rank into consideration. 

As an Egyptian example of a self-evident ‘‘sym- 
bolic’ dream, cf. that of the so-called ‘“‘Legend of the 
Possessed Princess’ (§8, no. 18) in which the Prince of 
Bekhten sees the divine golden falcon flying up into 
the sky and returning to Egypt. This action the 
prince interprets correctly as expressing the desire of 
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the god to return to his native country, and he obeys 
promptly the command which was given him in this 
dream. The homeward flight of the sacred bird is 
clearly ‘“‘symbolic’’ of the nostalgia of the deity. An- 
other example is the dream of the Pharaoh Tanutamon 
(cf. p. 187 and §8,no. 17) in which the courtiers, 
not professional dream-interpreters, explain the trans- 
parent ‘‘symbolism’’ of the dream-content. It should 
be stressed here that these two dreams constitute the 
entire known evidence for ‘‘symbolic’’ dreams in 
Egyptian royal inscriptions and that they are both 
self-explanatory. 

In Mesopotamia, where ‘‘symbolic’”’ dreams are re- 
stricted to those literary documents which record 
myths in epical form (for an exception, see p. 211), 
we can only refer to the admixture of ‘‘symbolic”’ 
gestures or acts in ‘‘message’’-dreams. Cf. the dream 
of the priest of Ishtar (§8, no. 10) with the goddess 
wrapping the king in her baby-sling (cf. p. 201). 

Normally, however, the content of the ‘“‘symbolic’”’ 
dream requires the art of the interpreter. The person 
who has experienced such a dream is faced with two 
grave problems: to establish whether the dream in its 
apparent lack of meaning and sense or in its irrelevance 
is to be ignored as devoid of meaning or whether it is 
to be recognized as bearing on himself, his family or his 
country ; and—in case the dream has, for any reason, 
been accepted—to have the message it contains ‘“‘de- 
coded.”’ The message itself deals always with future 
events; neither the past nor what takes place, in the 
present, beyond the perception of human eyes is dis- 
closed in such dream-experiences. 

Each of our civilizations tackles these two problems 
in a different but very characteristic way. The Old 
Testament, being the product of a revealed, mono- 
theistic religion, accepts in principle individual charis- 
matic experiences (in waking life as well as in dreams) 
but differentiates between those dreams in which the 
Lord (or his angel) communicates with worshippers 
and prophets and the ‘‘false’” dreams of which e.g. 
Jeremiah (23: 25 f.) says: ‘‘Behold, I am against them 
that prophesy false dreams, saith the Lord, and do tell 
them, and cause my people to err by their lies.’’ This, 
however, refers most likely only to ‘‘false’’ message- 
dreams which purport to offer divine revelation. 

‘““Svmbolic’’ dreams are, in the Old Testament, re- 
served for the “‘gentiles.’”” The Lord sent the Egyp- 
tian officials, the Pharaoh of the Exodus and Nebukad- 
nezzar such dreams, but he provided them, at the 
same time, with the interpreter (Joseph and Daniel 
respectively) to make his message understandable. 
The dream told in Judges 7:13 f. is, on account of 
its unique circumstances which will be discussed later 
(cf. p. 210), more complex. 

Outside of the peculiar religious climate of Palestine, 
the recognition as well as the interpretation of ‘‘sym- 
bolic’? dreams is considered as depending on the 
intelligence of the dreaming person. This is shown 
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for Egypt by the dream-report of the Pharaoh 
Tanutamon (§8, no. 17). This report is stylistically 
very elaborate and contains all the features pertinent 
to such reports, that is: the setting of the dream, its 
content and interpretation as well as the triumphant 
verification by actually occurring events. Tanu- 
tamon dreams of two serpents appearing on his right 
and left. Upon being questioned for the meaning of 
this dream, “‘they’’ (hardly professional interpreters 
of dreams, but rather the courtiers to whom he told 
his dream) interpret the serpents as the goddesses of 
Upper and Lower Egypt who, presumably by their 
heraldic position, predict the conquest of the entire 
country by the king. When this comes true, the 
Pharaoh remembers his dream, remarking with a touch 
of genuineness rare in inscriptions of this type: ‘“True 
indeed is the dream! It (i.e. a dream) is beneficial to 
him who sets it in his heart (but) evil for him who 
understands (it) not.’’ This somewhat sententious 
formulation seems to imply that the victorious king is 
proud that he had recognized the importance of the 
dream of the serpents and was thus able to understand 
the message contained in their appearance. 

In a similar vein is a passage from the Mesopo- 
tamian story of the Flood. This episode tells us of 
the rage of the god Ellil who had brought about the 
Flood in order to exterminate mankind and then 
discovered that Uta-napishtim, the Babylonian Noah, 
had escaped (Thompson Epic, Tablet XI: 195-196). 
The clever god Ea who is under suspicion of having 
betrayed the intentions of the divine assembly, defends 
himself with the words: ‘‘I have not revealed the 
secret (plan) of the Great Gods, I have (only) shown 
a dream to the ‘All-wise’ (i.e. Uta-naphishtim) and 
he (thus) learned (text: heard of) the secret of the 
Great Gods.’’ This clearly means that the message 
of warning given by the Ea in a dream to Uta- 
napishtim was not given in immediately understand- 
able terms but rather in a ‘“‘symbolic’’ way, so that 
only the keenness of intelligence of Uta-napishtim 
saved him and his family, and thus mankind, from 
the catastrophe of the flood. 

In their uncertainty in deciding whether a given 
non-rational dream-content was ‘“‘meaningful,’’ i.e. en- 
dowed with mantic implications, the Mesopotamians 
often resorted to the information provided by other 
media of communication between the deity and man- 
kind. In an Old Babylonian omen-text which de- 
rives predictions of future events from the behavior 
and the external features of a sacrificial lamb, we read, 
side by side, the two apodoses: ‘‘the dreams of the king 
will be tfustworthy (true)”’ and “his dreams will be 
false (sarrad versus kéna)” (YOS X 51:21-22 = 
52: 21-22). 

Even dreams which have been professionally inter- 
preted seem at times to require divine confirmation 
through a “‘sign”’ or the like (cf. for examples pp. 205 
and 212). 
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As to the Greek attitude on this point, suffice it to 
quote the immortal words of Aeschylus spoken by 
Prometheus (1. 442 ff.) ‘‘many ways, too, of divination 
I arranged for them (i.e. men): first I taught them what 
sort of dreams were destined to prove realities. 7 
This means, in other words, that the faculty of recog- 
nizing certain non-rational dreams as ‘‘meaningful,”’ 
as containing a divine message, was considered as 
important as that of interpreting these dream- 
contents, i.e. of ‘“‘translating’’ them into understand- 
able terms; and furthermore that both faculties were 
traced back to divine instruction. Again, the ‘‘sym- 
bolic’’ dream, its recognition and its interpretation as 
well all originate from the same fountainhead. 

There exists, however, one device through which the 
deity, if he so chooses, can give additional stress and 
perhaps also increased clarity to a dream-message 
which consists of ‘“‘symbols’’ or “‘symbolic’’ actions. 
This is the repetition of the dream, which underlines 
its importance and can hardly fail to attract the atten- 
tion of the most obtuse of prospective recipients of the 
divine message. Such repeated ‘‘symbolic’’ dreams 
are well known from the Old Testament (see the two 
dreams of Joseph which foretell his rise, and the two 
dreams of Pharaoh) but they occur also in Meso- 
potamia. In the Epic of Gilgamesh, the arrival of 
Enkidu, the friend and companion of Gilgamesh, is 
preluded by a double dream of Gilgamesh (§8, nos. 3, 
4 and below p. 215). <A threefold dream is—in some- 
what damaged context—recorded in the same epic 
and will be discussed im extenso on p. 215. Three 
parallel dreams occur furthermore in the religious 
composition known as Ludlul-bél-némeqi (for details 
cf. p. 217), but they will not be considered in the 
present context since their content is not ‘“‘symbolic.”’ 

The utmost use of the device of repetition is made 
in the very fragmentary Hittite story of the Hunter 
Keshshi (cf. Friedrich, ZA 49: 235 ff., and Th. H. 
Gaster, The Oldest Stories in the World, 144 ff., New 
York, Viking Press, 1952). This hero had incurred 
the wrath of the gods because he had neglected, on 
account of his newly-wed wife, his sacrificial duty of 
offering them their wine rations. His mother sends 
him into the mountains to hunt. There he stays 
without any success for three months. After a break 
in the text, we learn that Keshshi had seven dreams 
which he reported to his mother to have them ‘“‘in- 
terpreted.’” They are all clearly “‘symbolic”’ but his 
report is, unfortunately, rather damaged. In the 
second dream is mentioned, in broken context, a door; 
the third dream speaks of a bird flying from the 
Natar[. . .]-mountains, and of servants doing their 
work; in the fourth a mighty stone falls from heaven, 
killing the servants and another person ; the fifth deals 
with the divine ancestors of Keshshi, who are de- 
scribed as striving to keep a fire going; in the sixth 
dream the hunter is said to have a wooden collar 
around his neck and wooden patalha (perhaps sandals), 
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as worn by women, on his feet ; and in the seventh, the 
final dream, Keshshi secs himself rushing out of a door 
to hunt lions, but finds e//iyankuS-dragons and (fe- 
male) damneSSara-demons(?) at both sides of the door. 
When Keshshi rises from his sleep he tells his dreams 
to his mother who is to give him their ‘‘word,”’ i.e. 
their meaning. Her interpretation is difficult to 
understand, not only because the text is damaged but 
also because it is offered in a rather general way with- 
out reference to the contents of the dreams. As far 
as we can see, it seems unlikely that all seven dreams 
were variations upon one basic theme (cf. presently) ; 
we have perhaps to assume that they refer in some 
obscure way to actual episodes of the story which are 
still unknown. 

The repetition of dreams of a ‘symbolic’ nature 
could well be a result of the influence of actual dream- 
experiences. For observations of such incidents, cf. 
e.g. F. Alexander, ‘Dreams in Pairs and Series,” 
International Journal of Psycho-Analysis 6: 446-452, 
1925. 

Seen from the purely literary point of view, these 
variations repeat the message of the deity by replac- 
ing, as a rule, one “symbol” with another without 
disturbing the scene, the mood, and the trend of the 
action of the first dream. This is amply illustrated 
in the well-known Biblical examples already men- 
tione:’. In Joseph’s dreams, the sheaves are replaced 
by stars, in that of Pharaoh, the kine by ears of corn, 
but they all perform the same actions and their num- 
ber does not vary. The double dream of Gilgamesh 
offers another example: the ‘‘symbol’”’ for the arriving 
friend is in the first dream an object called ‘‘kisru of 
the god Anum,” in the second an axe of strange ap- 
pearance. Yet, in both dreams, the central ‘‘symbol”’ 
is thrown from the sky into the midst of the assembled 
inhabitants of the town, and their reactions and those 
of Gilgamesh are the same in both dreams (cf. for 
details p. 215). 

It should be noted that the classical world uses the 
device of repeating ‘‘symbolic’’ dreams only very 
rarely. The curious dream-incident told by Herodo- 
tus (7: 12-17) should be adduced here although the 
dream is of the ‘‘message’’ type and not ‘‘symbolic.”’ 
We learn here that Xerxes was asked in a dream which 
recurred on two and even three successive nights to 
invade Greece and thus—this was the plan of the 
deity—bring about his own defeat. In this story, the 
Greek concept of the ‘‘objectivity’’ of the dream has 
led to the absurdity of having the dream-figure appear 
even to the king’s councillor whom he had sleep in the 
royal bed in order to test the genuineness of the dream. 
More to the point are the two dream-incidents re- 
corded in Cicero, De divinatione 1:25 and 26 which 
report a repetition of message-dreams—with increas- 
ing intensity—to induce the reluctant or cautious 
receiver of the divine command to obey. Cf. also the 
dream-story in Tacitus, Historiae 1V 83, which parallels 
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and embellishes the incident reported by Plutarch 
(§8, no. 21) and makes use of the same motif. 

There exists, however, in the late classical world 
(and in the New Testament, Acts 9: 10-16, but ¢f. 
also Josephus Antiquities XI, 8: 4-5) a device which, 
as to its function, seems to be comparable to the 
repetition of ‘‘symbolic’’ dreams just discussed. 
These are the reports that two persons have experi- 
enced (preferably during the same night) either 
identical dreams or dreams which confirm each other. 
The pertinent material has recently been collected by 
A. Wikenhauser in an article entitled ‘‘Doppeltraume”’ 
in Biblica, commentarit ad rem biblicam scientifice 
investigandum 29: 100-111, 1948. 

The reason for making any reference to this literary 
device in this context can be found in two pertinent 
Mesopotamian dream-reports, the intrinsic importance 
of which has, so far, not been recognized. 

In his account of the crossing of the rampant river 
Idid’e Assurbanipal (§8, no. 9) departs from the 
conventionalities of the standard dream-reports by 
indicating that the goddess Ishtar had appeared “‘in 
a dream”’ to his dejected army with words of en- 
couragement. This can only be taken as reporting 
that the entire army, or at least a sizable proportion 
of it, experienced the very same dream and heard 
identical encouraging words. Thus we have here, 
perhaps for the first time in literary history, the motif 
of divine intervention (in a dream), affecting entire 
armies in a difficult situation or during crucial battles. 
The classical tradition likewise knows of this motif 
which has persisted in many disguises and on different 
levels of consciousness (vision for dream) through 
more than two millennia and is recorded in numerous 
cases in modern European literatures. It has even 
appeared as late as during World War I. 

Another Mesopotamian instance of a dream experi- 
enced by a number of people is contained in an in- 
scription of the Chaldaean king Nabonidus. In one 
of his numerous building inscriptions (CT XXXIV 
28:67) dealing with his favorite topic, the erection 
and rebuilding of sanctuaries, Nabonidus asserts that 
the god Shamash demanded of him the rebuilding of 
the famous old temple, E. BABBAR, in Sippar ‘‘in 
a dream which I had and which (other) people had’”’ 
(i-na $u-ut-ti $4 a-mu-ru 2 UN.MES i-tam-ma-ru-ni.) 
The content of these dreams is not mentioned nor are 
any details given as to the circumstances. Since 
Nabonidus hardly intended to imply that the Sun-god 
addressed his order to rebuild the temple to anybody 
but the king himself, he alone being theologically as 
well as practically responsible for such pious works, 
the dreams dreamt by his subjects must have been 
different from the royal dream. Theoretically, such 
dreams could have shown the god appearing to the 
king and ordering him to rebuild the temple and could 
thus have corresponded to the dream of the priest of 
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Ishtar (§8, no. 10) who saw his goddess appear to 
Assurbanipal (cf. p. 201). 

These two dream-stories of the late period bring to 
one’s mind the theoretical digressions of the dream- 
book of Artemidorus (Book I, end of first chapter) 
where he discusses what he terms ‘‘political’’ dreams, 
i.e. identical dreams experienced by the inhabitants 
of an entire city and concerning impending events 
affecting the polis (cf. for a Talmudic example Ta’anith 
216, for a classical, Plutarch’s Lives, Alexander 24). 

All these simultaneous or repeated dreams of the 
classical world are—this has to be stressed—‘‘message”’ 
dreams, while the repetition of ‘‘symbolic’’ dreams 
with slight variations seems to be a specific feature of 
the dream-pattern of the ancient Near East. 

Parenthetically, it should be noted that the literary 
device of simultaneous dream-experiences is ideally 
suited to love stories wherever this type of literature is 
admitted. This use seems already to be foreshadowed 
in the famous passage of the Odyssey (20: 90-99): 
“*. . this very night one seemed to lie by my side, 


in the likeness of my lord, . . .’ So she (Penelope) 
spake. . . . Now goodly Odysseus caught the voice 


of her weeping, and then he fell a musing, and it 
seemed to him that even now she knew him and was 
standing by his head.”’ This dream motif became of 
primary importance for the typical plot of the Greek 
(cf. E. Rohde, Der griechische Roman und seine 
Vorldufer, 2nd ed., 47 f., Leipzig, Breitkopf & Hertel, 
1900) and the Indian novel (cf. M. Winternitz, 
Geschichte der indischen Literatur 2: 120, Leipzig, 
Amelang, 1908-1922). 

At this point we must revert again to the main 
topic of the present section and devote some space to 
the relationship between ‘‘message’’ dreams and 
‘“‘symbolic’’ dreams in individual civilizations. It has 
been stated already that the Egyptian texts know of 
only two “‘symbolic’’ dreams and that these are of the 
self-explanatory type (cf. above p. 206f.). As to Meso- 
potamia, we have found that full-fledged ‘‘symbolic”’ 
dreams are recorded, as a rule, only in literary texts 
dealing with epical material, while the so-called royal 
inscriptions offer exclusively instances of ‘‘message”’ 
dreams. And this likewise holds true for Hittite texts. 

The Bible, that is, the Old Testament, offers an 
illuminating contrast to all the other civilizations of 
the ancient Near East by actually favoring reports of 
‘“‘symbolic’’ dreams in historical settings. Yet a 
specific restriction can be observed: all these ‘‘sym- 
bolic’? dreams are experienced by the “gentiles’’; to 
his own people the Lord speaks in ‘‘message’’-dreams 
and not in ‘‘dark speeches’? (Num. 12:8). Here is 
expressed a discrimination in the evaluation of these 
two types of dreams which might be the reason for 
the distribution of ‘‘message”’ and ‘‘symbolic’’ dreams 
just observed in Egyptian and Mesopotamian royal 
inscriptions. It is possible that these documents 
clearly prefer ‘‘message’’ dreams because the sacer- 
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dotal character of Near Eastern kingship (for a quali- 
fication, cf. p. 199) admits only of dream-communica- 
tions with the deity which are, in terms of theology, of 
the rank of epiphanies. “With him I will speak 
mouth to mouth, even apparently, and not in dark 
speeches; and the similitude of the Lord shall he 
behold.” 

The ‘‘symbolic’’ dreams of the Old Testament occur, 
as has already been stressed, together with their 
interpretations, and such dreams as those of the 
Egyptian court officials (Gen. 40:5 f. and 16 f.) and 
of the Pharaoh himself are real gems not only as to 
the literary merits of their presentation but also as to 
their exegesis. It is patent that clever interpretations 
of dreams were greatly admired. It seems to have 
constituted the very acme of the skill of an interpreter 
to recognize the fundamentally differing meanings of 
the two dreams of the Egyptian officials, to build them 
up in a cleverly deceiving analogy and to “translate” 
them with graceful sophistication into predictions of 
diametrically opposite nature. This feat remains 
without parallel. The recorded achievements of 
Greek oneirocritics reveal a kindred interest and 
pleasure taken in such refinements in the art of inter- 
preting dreams. It seems noteworthy that the clas- 
sical examples prefer instances of contrasting exegeses 
based on one and the same dream-content with the 
obvious and apparently logical interpretation shown 
elaborately as being wrong. An example quoted by 
Cicero (De divinatione 2: 70) from a treatise on dream- 
interpretation of the fifth-century sophist Antiphon 
(quoted here after K. Freeman’s translation of Diels, 
Fragmente der Vorsokratiker, Ancilla to the Presocratic 
Philosophers 153, Oxford. Blackwell 1948) will suffice 
to illustrate this: 


An Olympic competitor dreams that he is driving a four- 
horse chariot; the interpreter says ‘‘You will win,”’ but 
Antiphon says ‘‘You will lose, because four have run before 
you.’ Another competitor dreams that he is an eagle; 
this is thought to mean victory, but Antiphon says ‘‘You 
will lose,’”’ because the eagle pursues other birds and so 
comes after. 


Most of the “‘symbolic’’ dreams of the Old Testa- 
ment occur in a context which is typical. They are 
primarily meant to serve as a vehicle for the display 
of the piety and the sagacity of their god-inspired 
interpreter. The Lord is always represented as send- 
ing a “‘symbolic’’ dream in order to demonstrate to 
the gentile ruler that his servant alone, whom he him- 
elf has instructed in visions, etc., is able to ‘‘decode’”’ 
the message of the Lord. The pious interpreter then 
puts to shame the gentile experts who dare to attempt 
to interpret a ‘“‘symbolic’’ dream sent by the Lord. 
Here, the ‘‘magicians’”’ and ‘‘wise men”’ of Egypt fail 
exactly as the “magicians, astrologers and sorcerers 
and Chaldaeans’”’ of King Nebukadnezzar. In the 
case of the latter’s dream, the purpose of the entire 
incident is made still more obvious. The first dream 
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of this king is clearly intended to serve as a foil for 
the supreme achievement of Daniel, who is to inter- 
pret a dream which the dreamer himself has forgotten, 
Here, in this late text, the interpreter of dreams turns 
performer of miracles. The secret of the dream, as 
well as its correct interpretation, is revealed to Daniel 
by the God of Heaven in a vision. 

Another change can be observed which differentiates 
the “‘Chaldaean”’ dreams (i.e., those interpreted by 
Daniel) from the much earlier ‘‘Egyptian’’ (inter- 
preted by Joseph). The ‘‘symbols”’ of the latter are 
taken from life and express the hidden meaning of the 
message solely by their extraordinary actions (cf. also 
the dream of Penelope, Odyssey 19: 509 f.), while those 
of the former are far more fantastic in their nature, 
and their setting is in a peculiar frame of reality. 
Here we meet the ‘‘Great Image’’ which foretells in 
the materials of which it is composed the progressing 
deterioration of the dynasties. It ‘‘symbolizes’’ thus 
an empire and is, as such, a curious precursor of all 
those ‘‘symbolic”’ giant dream-figures which represent 
nations or countries in the New Testament (Acts 
16:9) and in classical sources (for references cf. A. 
Wikenhauser, ‘‘Religionsgeschichtliche Parallelen zu 
Apg. 16:9,” in Biblische Zeitschrift 24: 180 ff., 1935- 
1936). This image, the sky-reaching wonder-tree 
felled by the command of the heavenly ‘‘watcher’’ and 
the ‘“‘holy-one” are the products of a more frenetic 
imagination than that which expresses itself in the 
dreams interpreted by Joseph. The apocalyptic 
flavor is unmistakable in the dreams told to Daniel, 
and a far more theological world-view speaks out of 
every line. 

Against all these dreams which were dreamt by 
kings, concern mighty peoples, and require god- 
inspired interpreters, the dream incident reported in 
Judges 7:13 f. forms a marked and interesting con- 
trast. Here, a ‘“‘symbolic’’ dream of a more primitive 
nature, yet endowed with the persuasiveness of a 
genuine experience, is told by a common soldier and 
promptly interpreted by another. The entire episode, 
the dream and its interpretation, occurs in the camp 
of the enemy for whom the dream portends evil. 
However, through a direct intervention of the Lord, 
Gideon, the leader of the Israelites, is made to over- 
hear the relation of the dream as well as its interpreta- 
tion. He gladly ‘‘accepts” the prediction it contains 
as an encouraging omen given to him by his god. 

The “symbolism” of the dream is rather crude, 
reflecting, as a matter of fact, the world of the common 
soldier: a barley-cake, the staple fare of the army, had 
rolled into the camp and overturned the tent of the 
leader. The mood of the dream-content reminds one 


of the dreams interpreted by Joseph; the ‘‘symbol”’ is 
taken from every-day life; its size, however, and its 
actions are distorted in true dream-fashion. The 
interpretation is given immediately by a comrade to 
whom the soldier told the dream (for this reaction of 
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a dreaming person, cf. below p. 217f.). The barley 
cake is explained as the sword of Gideon, its action 
as predicting the defeat of the army: ‘‘into his (i.e. 
Gideon’s) hand hath God delivered Midian and all 
the host!”’ 

Analyzed phenomenologically, the incident consti- 
tutes a conjunction of two separate media of communi- 
cation between the divine and man. Both are used 
in this rather complex setting to transmit a divine 
message. The two media are those of the (‘‘sym- 
bolic’’) dream and of a specific type of divine communi- 
cation which materializes through apparently acci- 
dental utterances of some chance person which strike 
the receiver of this type of ‘‘message’’ with such 
persuasiveness that he realizes that a divine agent has 
put these words into the mouth of that person. 

The Greeks termed the technique of interpreting 
ominous happenings of this genre cledonomancy (cf. 
simply A. Bouché-Leclercq, Histoire de la divination 
dans l’Antiquité 1: 154 ff., Paris, Leroux, 1879-1882). 
There is an incident recorded in the Odyssey (20: 105 f.) 
which offers a parallel to the Gideon story: Odysseus, 
in the depth of his despair, before the clash with the 
suitors, asks Zeus to make somebody “‘utter a lucky 
word” for him or to grant him some other portent to 
invigorate his sinking hopes. He presently overhears 
a monologue of a slave-girl, tired of grinding the meal 
for the feasting suitors, which ends with the words: 
‘May this be their last dinner!’ At that moment, a 
thunder from Zeus underlines the ominous implica- 
tions of these words. Here again are merged two 
modes of divine communication, a kledon—as the 
Greeks termed such a chance utterance—provoked by 
the deity, and the portent which the thunder-clap 
after a prayer to Zeus conveyed. 

The parallel is rather close: Gideon is sent to the 
camp of the enemy by a direct order of the Lord who 
appeared to him in a (nocturnal) vision, and there he 
receives the kledon which promises victory. Odysseus 
is granted a kledon in answer to his prayer, and Zeus 
adds his confirming thunder to point it out to him. 
In both cases, the deity chooses a rather indirect and 
complicated way of adding authenticity to the 
message. 

It should be noted that the mantic use of chance 
utterances made by unconcerned persons was known 
in the ancient Near East not only in Palestine but also 
in Mesopotamia (called egirr#), as this author has 
shown in AfO 17:49 ff. (Cf. also below p. 229.) 

The only exception to the statement made above 
(p. 207), that ‘‘symbolic’’ dreams in Mesopotamia are 
always recorded in a mythological setting, is probably 
one of appearance only. This is the dream contained 
in the famous Cylinder A of Gudea (published in 
TCL VIII), the ensi of the Sumerian city of Lagash, 
whose floruit falls about the very beginning of the 
second millennium B.c. (§8, no. 1). 

This dream constitutes an integral part of a unique 
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document—written originally on three clay-cylinders 
—which describes with epical breadth and hymnical 
verve the building of a sanctuary from its first concep- 
tion, coinciding with the creation of the world, to its 
solemn inauguration and dedication. The style of 
Cylinder A and that of Cylinder B, which continues 
the poetic text (Cylinder C is not extant), in its 
literary ambitions and artistic achievements, ranks 
among the most sophisticated products of the Su- 
merian, and probably also even of the Akkadian 
poetical effort. The predominant influence of artistic 
aspirations upon the wording and the structure of the 
hymn, upon its rich imagery and its temper, accounts 
well for the appearance of a rather circumstantially 
described and elaborately interpreted ‘‘symbolic”’ 
dream. This dream forms a proem to the long-winded 
and very informative account of the construction and 
the decoration of the sanctuary, which is the main 
topic of the first cylinder. 

Gudea, ruler of Lagash, desired to build a fitting 
temple for his god, Nin-Girsu, and, as was customary 
throughout the entire span of existence of the Mesopo- 
tamian civilization, the latter sent a dream. While 
instructions in such pious dreams are normally given 
by the deity in clear words, Gudea was informed by 
means of an enigmatic dream. We know too little 
of the complexities of the Sumerian religion of that 
specific setting (in space and in time) to offer any 
explanation for the fact that Gudea was not granted 
a “‘message’’ dream. 

After having experienced the dream, Gudea was, 
either actually or because such was the behavior 
pattern, unable to understand the ‘‘meaning” of a 
dream in which he saw his god, was ordered to build 
a temple, and was even shown its “‘nature’’ (me in 
Sumerian, Cyl. A I: 20-21) whatever this difficult 
term might imply in such a context. The puzzled 
ruler approached the goddess Gatumdug to inquire for 
the meaning of his nocturnal experience. He did 
not, however, ask her to “‘interpret”’ his dream. 

It is also important to remark that he approached 
her with the permission of the very god who sent the 
dream (Cyl. A II: 14-19), which expresses again what 
we have already established as the basic nature of the 
“‘symbolic’’ dream: content as well as interpretation 
originate from the same source, be the latter offered 
by a servant of the Lord or—in Mesopotamia—by a 
priestess of some kind. 

The goddess, Gatumdug, is qualified for her task 
of interpreting dreams by being a female ensi (ef. 
Cyl. A II: 17 and IV: 2) who even serves the gods in 
this capacity. As elsewhere in the ancient Near East, 
Sumerian gods may experience dreams (cf. below p. 
212 f.), and consequently are in need of interpreters, 
ensi-priests of divine nature; for mortals, human 
ensi-priests perform the same function. Paren- 
thetically it should be noted that the words ensi 
(written: PA.TE-si) as title of Gudea, and ensi 
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(written: EN.ME.LI) designating a priest concerned 
with the interpretation of dreams, are accidentally 
homonymous. For the priests and priestesses called 
ensi, cf. in detail p. 221. 

After long-winded prayers.and cultic preparations, 
Gudea reports his dream to Gatumdug whom he re- 
spectfully addresses as ‘‘mother.”’ A gigantic, human- 
shaped figure, he tells her, reaching from earth to 
heaven (Cyl. A 1V:15) has appeared to him. The 
figure had a headgear characterizing it as a deity, but 
was winged like the divine ‘‘Cloud-bird,”’ a dream- 
feature which places the apparition definitely beyond 
the pale of the Sumerian iconography of the divine. 
It was flanked, heraldically, by two lions. The com- 
mand of this being to build a temple is not ‘‘under- 
stood”’ by Gudea in its ‘‘meaning.”’ 

It seems that this lack of understanding causes the 
deity to resort to further apparitions to make it clear 
when and how the sanctuary is to be erected. The 
sun rises, in the dream, from the horizon and two more 
divine persons make their appearance: a female who, 
with a stylus in her hand, ponders over a tablet con- 
taining the “favorable stars’’ (Cyl. A IV: 25-26), and 
a warlike man who draws upon a lapis lazuli tablet 
the outlines of a temple. After the appearance of 
these silent figures in meaningful attire and attitudes, 
a basket to carry earth is pointedly placed before the 
prospective builder, and also a brick-mould already 
containing the “‘first’’ brick of the temple, in Meso- 
potamian building practices corresponding in function 
and connotation to our corner stone. Then follows 
—in Gudea’s report of his dream—an obscure phrase 
which seems to refer to a person doing some kind of 
work day and night with an object or tool placed 
before him, Gudea (V: 8-9). The dream terminates 
with the mention of a donkey stallion standing with 
impatiently shuffling hoofs before the giant figure, to 
which Gudea, somewhat proleptically, refers with the 
words “‘my king.” 

The piously assumed naiveté of Gudea, who pre- 
tends that he fails to identify the deities or to under- 
stand the meaning of the sequence of apparitions, 
activities, and gestures, is rewarded by the goddess, 
who, in the very sequence in which they occurred in 
the dream, interprets (term. techn.: bur, but gf. 
p. 218) to him all the features. She identifies the 
figures as deities: the giant apparition is her brother, 
the god Nin-Girsu, for whom the temple is to be built ; 
the female is her sister, Nisaba, goddess of wisdom and 
learning, determining the correct and propitious date 
for the work to -tart; the warrior is identified as the 
god Nin-dub, probably the heavenly architect. Then 
the rather obvious purpose of the tools needed for 
making bricks and so ostensively placed before Gudea 
is long-windedly expounded. It is noteworthy that 


all this is clearly allegorical; the few symbols of the 
dream are: first, the rising sun which is identified by 
the divine lady-oneirocritic with the personal god of 
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Gudea, Ningishzida; secondly, the impatient donkey 
who represents Gudea himself in his zeal to build the 
sanctuary. The person who by performing some kind 
of work which, most likely by its very nature, ‘“‘sym- 
bolizes’”’ the continuity of the impending building ac- 
tivities should rather be termed a visible ‘“‘simile.” 

The desire of Gudea to be given a “‘sign’’ (Sum.: 
izkim) in confirmation of his ‘‘symbolic’’ dream 
and its interpretation is fulfilled by means of another 
dream-incident. After a prayer in which he again 
stresses his lack of knowledge, Gudea is promised 
such a “‘sign’”’ in a typical ‘‘message’’ dream. Nin- 
Girsu appears, standing in the conventional position, 
that is, at the head of the dreamer (IX: 6 contains 
unfortunately an obscure phrase at this point) and 
addresses him in a lengthy speech, promising a sign 
(IX: 7—XII:11) which will determine unequivocally 
the very day on which the work should start. The 
termination of the dream is again conventionally 
described: ‘‘Gudea rose from his sleep, he woke with 
a start—it was (but) a dream” (XII: 12-13). Fora 
third dream-incident in this text, cf. p. 224. 

A deep-seated distrust of dreams and their messages 
speaks out of the perpetual desire for confirmation. 
The objectivity of a ‘‘sign’’ activated by the god him- 
self is clearly preferred to the subjectivity of the 
dream-experience. A prodigy which is to confirm the 
divine revelation is expressly promised the dreamer in 
the Aeneid and the reason for this action of the god is 
stated in clear terms: ne vana putes haec fingere 
somnum (8:42). 

Sumerian literature knows of another dream-story ; 
the god Tammuz had a “symbolic”? dream which 
portended his impending death (§8, no. 2). In terms 
of literary criticism, these two Sumerian dream-reports 
happen to represent the two possibilities of making 
literary use of such incidents. The dream of Gudea 
is part of the story which purports to describe all the 
events connected with the building of the temple from 
the pious wish of its builder to the ultimate goal, the 
dedication of the sanctuary; the dream-incident 
constitutes an essential part of this account. In the 
story of Tammuz, the dream has clearly been utilized 
to render the mood of impending and inevitable death. 
It foreshadows the coming crisis but is not part of the 
concatenation of episodes which form the story. This 
dream does not cause the events to take a definite 
turn. The first mentioned utilization of dream- 
reports for literary purposes is, as a matter of fact, 
rather rare in Mesopotamian epical literature. The 
dream-warning given to the Mesopotamian Noah (¢. 
p. 207) is the only extant illustration of this function. 

The dream of the Sumerian god Tammuz (§8, 
no. 2) is in many respects somewhat atypical; in 
others, however, it elucidates certain key terms better 
than any later dream-story of the ancient Near East. 

Although it is a somewhat startling fact that a deity 
is reported as dreaming, i.e., receiving information of 
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impending events originating in some higher realm, the 
dreaming gods of Ugaritic mythology (cf. simply C. 
H. Gordon, op. cit., 46 no. 49 IV: 4, 10, and 68 line 
36, etc.) offer an interesting parallel (see also above, 
p. 211). Apart from this we have to notice the differ- 
ence in the literary form of the presentation of the 
dream of Tammuz. The ‘‘frame’”’ (cf. above p. 187 for 
this term) is not used in the customary way, i.e., 
before and after the actual dream-report, but placed 
before it as an introit. These introductory verses 
relate that the god lay down to sleep, that he had a 
dream and—what belongs normally to the second 
section of the ‘‘frame’’—that he felt the baflement 
caused by the vividness of the experience (the text 
uses here exactly the same word as the dream- 
description of Gudea; cf. §8, no. 1 and above p. 191) 
and the sudden transfer from the world of the dream 
into the din and glare of reality. In the typical im- 
mediate reaction to a dream-experience, Tammuz 
calls for his sister in long-winded repetitions with 
sophisticatedly calculated variations in order to ‘‘re- 
port” the dream to her, or, to translate more freely 
(cf. for the discussion of the underlying problem 
pp. 217 ff.), to “‘remove’’ (Sumerian: bdr ) the dream, 
i.e., its evil consequences. This his sister cannot do; 
the dream is a death-dream which cannot be removed 
(bur); fate has to take its course. Without this 
axiom being stated in any general or specific way, the 
inevitability of fate—or death—constitutes a primary 
motif in the story of Tammuz as it unfolds in the 
sections following the dream-incident. The hero 
makes desperate attempts to escape his fate, pleads 
for and receives the direct assistance of the Sun-god— 
only to reach in his flight before death the very place 
where his dream predicted he would be killed by 
robbers; thus the prophecy comes true in all its details. 

The atypical arrangement of the “frame’’ recurs 
also in the description of the dream of Gilgamesh 
($8, no. 3) and in other dream-reports dealing with 
“symbolic’’ dream-contents. Since the second dream 
of Gudea (Cyl. A LX: 5—XII: 13), which is a typical 
‘“‘message’’ dream, shows the ‘‘frame”’ in its character- 
istic arrangement (cf. above p. 187), we have to con- 
cede that the nature of the dream may influence—at 
least in Mesopotamia—the arrangement of the 
“frame.”’ 

The dream of Tammuz itself combines ‘‘symbolic” 
with non-‘‘symbolic’’ elements, the latter belonging to 
the kind which we termed, on p. 196, clairvoyance on 
the dream-level, inasmuch as the dreamer sees events 
and situations that are to recur in waking life. The 
“symbolic”? part of the dream is very simple; the 
“symbols” are taken from the natural habitat of the 
Sumerian shepherd: grasses, reeds, and rushes ‘‘sym- 
bolize’’ persons. The growing rushes ‘“‘are’’ the 
bandits who are to attack the god and his camp; a 
single reed ‘“‘is’’ his mother; two other reeds ‘‘are’’ he 
and his sister. The ‘‘symbolic’’ actions are equally 
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devoid of any dream-like and irrational nature: the 
mother-reed ‘‘shakes its head,”’ predicting the sorrow 
of Tammuz’ mother over his death; one of the two 
other reeds is ‘“‘removed,’’ symbolizing thus the death 
of the shepherd god. The collapsing tall tree seems 
to symbolize in some obscure way the impending 
catastrophe, or perhaps such an incident was con- 
sidered a generally evil-portending omen. And this 
may also be true of the still obscure verses mentioning 
birds and their actions and the disappearance of the 
“walking-stick”’ of Tammuz. The balance of the 
dream, however, seems to describe the camp of 
Tammuz as it was to look after the robbers had killed 
the shepherd, plundered and destroyed his belongings, 
stolen or killed his animals, etc. The description of 
the events dealing with the death of Tammuz cor- 
roborate this explanation by using the very words of 
the dream to describe the situation. 

The interpretation of the dream given by Ge3tin- 
anna, the sister of Tammuz, takes up each item of the 
dream-report and provides it with an explanation, yet, 
in the first words, the ‘‘message”’ content of the dream 
as such is clearly recognized and stated: it predicts the 
death of the god. 

The use of ‘‘death-dreams”’ in epical texts reflects, 
of course, the essential underlying fact that the fate of 
the protagonists as well as the course of the action are 
well known to the listener. Whenever catastrophes 
are foreshadowed by portentous dreams or fatal 
prophecies, the author, editor or compiler can easily 
impress his public with the courage of the doomed 
hero, the motif of the inevitability of fate, etc., and 
with his artistry in the elaboration of the presentation. 
Under these circumstances, the classical sources, not 
only the epical and dramatic but also the biographical 
literature, make ample use of the death-dream motif. 
Such dreams are either ‘“‘symbolic’’ or predict death 
in unequivocal terms. 

In Mesopotamia, the dream of Tammuz represents 
the ‘“‘symbolic’’ type, while that of Enkidu in the Epic 
of Gilgamesh (§8, no. 7) is more difficult to classify. 
Into the psychological pattern of a nightmare the 
poet has cast here a dream describing the descent to 
the netherworld which every human- being is to experi- 
ence after death. The climactic anguish of the night- 
mare—the waking up with a scream—has been made 
to coincide, with superb literary craftsmanship, with 
the moment at which the dreamer’s soul encounters 
the ruler of the dead, is attacked and arrested by 
his minions. 

Enkidu, the beloved friend of Gilgamesh, is very ill 
and has a dream which he, of course, immediately 
reports to the hero of the epic. Although the reac- 
tion—and interpretation—of the latter are lost in a 
break in the tablet, the dream-content does not seem 
to be in need of an elaborate interpretation ; neither is 
it a “‘symbolic’”’ dream, nor does it seem to contain a 
message, but the latter cannot be proved because of 
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the break. Typologically it might best be character- 
ized again as a case of clairvoyance on the level of the 
dream, a clairvoyance which concerns the future as 
against the other clairvoyance-dream of Enkidu (ef. 
p. 196) which dealt with happenings occurring at the 
same time although outside his normal ken. 

As to the content of this ‘‘death-dream,”’ it reflects 
admirably the ideas of Mesopotamian man concerning 
the moment of death, from the encounter with the 
announcer of death to the subsequent transformation 
into a “‘shade”’ or the like, the descent into the realm 
of death and the eventual meeting with its ruler. 

To all this, with its immediate appeal to the ever- 
present fear of death in the heart of each listener, the 
poet has added an elaborate description of the nether- 
world and its inhabitants. He thus takes up an old 
Sumerian literary tradition which is first attested by 
the story of King Ur-Nammu of the third dynasty of 
Ur who, from his funeral, while lying in state, visited 
the realm of death (c. for the Sumerian sources, 
Kramer in BASOR 94: 6 n. 11). This strange ad- 
venture is clearly a distant forerunner of the vision 
of Er told by Plato in his Republic (10: 614 ff.) The 
appeal of such fabulous journeys—be the heavens 
their goal, as in the Akkadian myth of Etana, or the 
netherworld—secures them a permanent position in 
the pan-human treasury of cosmological stories. 
They are told on all conceivable levels of ‘‘reality’’: 
that of the myth, of vision, of dream and waking life. 
The description of the netherworld lends itself much 
more readily than that of the heavens to moralizing, 
if not homiletic, digressions, of which traces can be 
found in the dream of Enkidu (cf. my article in 
Orientalia NS 17:44 f.) and which are quite prominent 
in the late Egyptian story of Khamuas (second story, 
cf. Griffith, op. cit., 45 f., 149 ff.). Here we have, even 
if we shall never be able to trace and establish all the 
missing links, the Near Eastern forerunners of that 
classical, Hebrew, and Muslim tradition from which, 
through channels unknown, the medieval sources were 
supplied that marvelously blossomed forth in the 
Divina Commedia. 

The poet of Enkidu’s ‘‘death-dream,” preserved 
only in the Neo-Assyrian version of the epic, makes a 
most sophisticated use of such a description of the 
netherworld by building it up to a climax to which the 
psychological type of dream that served him as proto- 
type naturally leads. When Enkidu in his dream 
approaches the throne of the ruler of the dead, he is 
discovered by the lady-scribe of that realm. She 
holds in her hand the tablet containing the names of 
all those who are destined to die that day and is, of 
course, surprised to see Enkidu before histime. Here, 


however, the text breaks off leaving us free to specu- 
late as to whether Enkidu was immediately seized by 
the demons or whether he was sent back to prepare for 
his impending death. The first possibility seems to 
be supported by the fact that some sudden and danger- 
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ous developments must have taken place after the 
discovery of Enkidu by the goddess, because the night- 
mare requires such an end to the dream. In the 
same direction point certain details of a dream-story 
which is translated under the somewhat misleading 
title ‘‘Die Unterweltsvision eines assyrischen Kron- 
prinzen’’ (republished and retranslated after Ebeling 
Tod und Leben 1: 1 ff., by von Soden in ZA 43: 1 ff.), 
This Neo-Assyrian literary concoction, contrived for 
political purposes, contains likewise a description of a 
decensus ad inferos. It reports how a living person 
saw, in a dream, the netherworld, was discovered and 
seized, but eventually released and sent back to the 
world of the living until the dispenser of death should 
remember him, and how he woke up with a start from 
this oppressive dream in a state of excitement which 
the text pictures with gusto (for an English translation, 
cf. A. Heidel, The Gilgamesh Epic and Old Testament 
Parallels, 132 ff., Chicago, University of Chicago 
Press, 1946). This account is clearly patterned after 
the ‘‘death-dream”’ of Enkidu which it imitates and 
provides with elaborations. 

The poet who cast the ‘‘death-dream’’ into the 
psychological pattern of the nightmare has found, 
curiously enough, a great successor. The dream of 
the Duke of Clarence in Richard III (act I, scene IV) 
offers such a close parallel to that of Enkidu that it is 
worth quoting in this context. The Duke falls asleep 
immediately before his murder and then reports a 
dream: 


. my dream was lengthen’d after life; 


I pass’d, methought, the melancholy flood 
With that grim ferryman which poets write of, 
Unto the kingdom of perpetual night. 


With that, methought, a legion of foul fiends 
Environ’d me, and howled in my ears 

Such hideous cries that, with the very noise, 
I trembling wak’d, and for a season after 
Could not believe but that I was in hell, — 


In their composition and mood, though not in their 
more subtle moral implications, the verses of this 
dream show that artistic understanding which can 
infuse new life and vigor into a literary device of old 
standing. 

We might mention at this juncture and somewhat 
parenthetically, that the Jliad contains a strange 
dream-incident describing a nightmare, one from 
which the sleeper did not escape by awakening, as is 
normal, but which ended with hisdeath. The passage 
(10: 497) has given headaches to many generations of 
scholars; Diomedes slew Rhesus in his sleep, during a 
night attack while the latter was experiencing an 
“evil” dream sent to him by the very goddess who 
instigated the attack: ‘‘as he lay heavily breathing— 
since a bad dream stood by his head in the night—no 
dream but Oinos’ son (i.e. Diomedes), by device of 
Athena” (translation of R. Lattimore). Obviously 
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Athena sent a nightmarish, and probably death- 
announcing, dream to render the sleeping Rhesus un- 
able to defend himself against her protégé, Diomedes. 

There are two more dream-incidents in the Epic of 
Gilgamesh, in fact, two groups of dream-reports: the 
two parallel dreams of Gilgamesh before he met his 
friend, Enkidu, and the three parallel dreams of the 
hero connected with the rather obscure events con- 
cerning the slaying of the monstrous Humbaba on the 
Cedar Mountain. 

The first group demonstrates a non-structural use 
of the dream-device. The dreams are introduced 
solely for the purpose of preparing the listener for the 
arrival of Enkidu, exactly as the ‘‘death-dream”’ of 
the latter is but preparatory for the solemn and moving 
parting scene between the two friends. Their meeting 
and their separation are decisive events, turning- 
points, of the epic and receive for this reason an 
elaborate ‘‘build-vup’’ by means of dream-incidents. 

The three dreams of the second group (Humbaba- 
story) are difficult to analyze because of the fragmen- 
tary state of the fifth tablet of the epic. If the ex- 
planation and the restorations suggested on p. 216 f. 
should prove correct, these dreams belong to the 
structural type. They establish the guilt of Enkidu, 
whose punishment by death is an event which, in turn, 
is crucial in the development and eventual climax of 
the Gilgamesh-story within the epic. 

In the two parallel dreams (§8, nos. 3, 4) which 
presage the arrival of Enkidu in Uruk and also the 
general trend of the subsequent events as far as the 
two friends are involved, purely “‘symbolic’’ happen- 
ings take place, and the dreams, therefore, require 
interpretation. They are experienced in the same 
night and both report strange objects falling from the 
night sky among the inhabitants of Uruk who gather 
around them in admiration and worship. Gilgamesh 
himself reacts somewhat differently in these two 
dreams. He measures his strength against that of the 
first of these two objects but is unable to overpower it, 
while he receives the second with joy—embracing it 
“like a wife.”” The first object, termed kisir Sa Anim, 
“Force of the Sky-god,” and still unidentified, Gilga- 
mesh carries to his mother; the second, a strange 
looking axe, he places at his side as a weapon. 

This dream has several rather strange features which 
seem to hark back more than is customary in the 
dream-reports of our civilizations to actual dream- 
experiences. There is first the extremely rare en- 
croachment of events in the story on the dream- 
content: Gilgamesh knew of the impending arrival of 
a strange being, Enkidu, and had contrived a ruse to 
lure this semi-human “mythological” creature into 
his town. But his apprehensions are revealed in the 
dreams in which the motif of the arrival of a stranger 
recurs with marked intensity. Equally extraordinary 
are the allusions to Gilgamesh’s reaction to the axe 
which in his dream fell into the city’s street and which 
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he loved and embraced. Here, we patently fail to 
grasp all the implications (for a pertinent attempt cf. 
Th. Jacobsen, ‘‘How did GilgameS oppress Uruk?” in 
Acta Orientalia 8: 62—74) but it can hardly be denied 
that an erotic interest is permitted to affect the friend- 
ship of the two heroes of the epic. 

The mother of Gilgamesh to whom he turns for the 
interpretation of these dreams, reporting each dream 
separately and receiving its interpretation in the same 
manner, explains to her son that a stranger is to arrive 
in Uruk. The inhabitants will receive the stranger 
with jubilation and so will Gilgamesh, who will lead 
him tohis mother. In the interpretation of the second 
of the parallel dreams, unfortunately lost in a break, 
the very last sentence predicts that the stranger, 
Enkidu, will be adopted by the mother of Gilgamesh 
and the friends will become brothers. It should be 
noted that the interpretation—as far as it is preserved 
—deviates from the customary style inasmuch as it 
does not identify consistently the several ‘“‘symbols”’ or 
their actions with definite persons and events. While 
the main development of the story is correctly foretold 
by the interpretress of dreams, she does not expressly 
refer to the fight between Gilgamesh and Enkidu. 
This encounter in which the two measure their strength 
and which the poet describes in detail, showing how 
their friendship grew out of the indecisive contest, 
remains without mention in the interpretation. This 
is the more astonishing as Gilgamesh attempted un- 
successfully, in his first dream, to move the uni- 
dentified object fallen from the starred sky. This 
feature of the dream can hardly be taken otherwise 
than to ‘‘symbolize’”’ his impending wrestling match 
with the newcomer. 

The second group of dreams in the epic (§8, no. 5) 
consists of three, most likely parallel, incidents which 
are incorporated in the account describing the appre- 
hensions of the friends, Gilgamesh and Enkidu, as 
they ascend the uncanny Cedar Mountain to fight its 
guardian, Humbaba. As already indicated, the text 
is very fragmentary; the report of the first dream is 
completely lost; that of the second is preserved on a 
tablet which belonged to the library of King Assur- 
banipal and also on a fragment excavated in the 
capital of the Hittite empire (KUB JV 12 and zbid., 
48), hence nearly one millennium older; and the report 
of the third appears on the same Nineveh-fragment as 
the second. Not one of these three dream-reports is 
completely preserved, but the patent analogies of 
their structure and the nature of the context allow us 
to reconstruct their content with some degree of 
certainty. 

The main and so far unique feature of these dream- 
incidents is that they all refer to provoked dreams; 
Gilgamesh apparently attempts three times to ascer- 
tain whether divine sanction has been granted to the 
enterprise in which he and his friend, Enkidu, are 
engaged. At nightfall he performs for this purpose a 
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ritual that consists first of digging a ‘‘well’’ towards 
the West (text: ‘before Shamash’’). <A break in the 
tablet hides the following line which might have ex- 
plained the nature of this hole. The text then con- 
tinues: ‘‘“Gilgamesh ascended (most likely out of the 
well), scattered his incense offerings [ ].’’ This 
shows that Gilgamesh was expecting a visitor from 
the realm of the gods and demons. We know from 
rituals (cf. the letter Harper ABL 450, discussed on 
p. 233) and an allusion in a religious text (Ludlul-bél- 
némeqi, cf. p. 217) that incense was offered to dream- 
demons when their visit was expected or provoked. 
Thirdly, Gilgamesh invokes the mountain which they 
are ascending asking for a dream-revelation : ‘‘Moun- 
tain! bring (me) a dream [concerning Enkidu]! 
Make [clear?] for him [ ]!’’ Unfortunately here, 
as often in this fragment, broken passages hamper our 
understanding and create problems upon problems. 

The ‘‘Mountain’’ complies promptly and sends 
(term. techn. : abdlu, cf. p. 226) a dream to Gilgamesh. 
The poet even takes care to describe the mechanics of 
the requested dream. The text is again damaged but 
it seems that a (cool) breeze brings the dream, perhaps 
even out of the well dug by Gilgamesh: ‘‘a cool wind 
[pas Jsed by, [a zephyr(?) ] blew; it put him (Gilga- 
mesh) to sleep and [ ].’’ This dream—or its 
medium, the sleep—befalls Gilgamesh like that blowing 
gust of wind to which sleep is likened in the Jliad 
(22: 232; cf. pp. 233f. for the relationship of dream 
and wind). The implications of this line seem to be 
that it was an abnormal kind of sleep, perhaps a magic 
sleep in which the dream-message requested by the 
sleeper is to be conveyed to him. 

After an obscure line with a simile using ‘‘mountain 
barley’’ as a tertium comparationis, it is said that 
Gilgamesh fell asleep in the rather unnatural position 
of a person squatting on the ground, his chin touching 
his knees. This could mean that the sleep came upon 
him so suddenly and with such magic power and speed 
that he was caught in the described position before 
being able to lie down to sleep. But it could also 
mean that this position was required for the provoca- 
tion of mantic dreams, and one might even venture to 
explain the position as imitating that of the so-called 
“contracted’”’ (or ‘“embryonal’’) burial position. All 
this is only guesswork. 

At midnight, Gilgamesh woke up with that start 
which is characteristic of the awakening out of a 
dream (cf. p. 191). The poet again takes the trouble 
to dedicate some verses to an elaborate description of 
this awakening exactly as he previously did with 
regard to the ‘‘coming” of the dream: ‘‘My friend, you 
have not called my (name) and (still) I am wide 
awake; you have not touched me and (still) I am 
affrighted ; a god has not passed by (here) and (still) 
I am paralyzed!’’ He then reports his third dream. 





As to the contents of the three dreams, the first is 
lost in a break and the other two center around the 
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dreaded mountain. In the second dream the moun- 
tain collapses and catches Gilgamesh by pinioning his 
feet. At that moment of anguish, an unidentified 
man (1-en LU itlu, exactly as in the dream-reports 
nos. 11 and 13) of exceeding beauty (cf. above p. 189 for 
this significant detail) saves Gilgamesh, pulling him 
out from under the mountain and setting him back 
on his feet. All this is contained in the fragment 
found in Asia Minor (cf. above p. 215) ; in the Nineveh 
text nothing but the broken phrase, ‘‘we were like 
reed-flies,”’ is preserved. The third and last dream is 
still more dramatic: in a climactic upheaval, the 
mountain (the word is actually broken) burns to ashes, 
day turns into night, with lightning and death-bring- 
ing rain accentuating the catastrophe. The contents 
of the second and third dream demonstrate clearly an 
intensification. This suggests that the three dreams 
were intended to convey progressively more drastic 
warnings to Gilgamesh and Enkidu. The first dream 
—this is necessarily pure conjecture, since the tablet 
is lost—could have contained a distinct admonition 
to leave the mountain-region, such as an earthquake 
or the like; the second dream let the mountain collapse 
but still granted Gilgamesh a miraculous escape ; while 
the third produced the final catastrophe. 

The events of the second dream are interpreted in a 
favorable sense by Enkidu on the basis of a reasoning 
which the broken state of the tablet makes impossible 
to follow. As to the third dream, Gilgamesh does not 
even wait for an interpretation: he remarks himself 
‘“‘and the dream I had (now) is in all (respects) con- 
fused (S45at).’”’ Enkidu, however, apparently bent on 
achieving the goal of the adventurous journey that is 
to bring him sickness and eventual death, seems to 
try to persuade Gilgamesh to reconsider his own 
interpretation and to persist in their enterprise. This, 
at least, seems to be the meaning of the idiomatic 
phrase: ‘‘Enkidu [listened (to the account of the 
dream) ]and Su-ut-ta-Sti u-Sam-hir-5u, i.e., he made him 
(Gilgamesh) accept his dream,” taking Sutta mahdaru 
in the sense of Latin omen accipere. 

This much is clear: Gilgamesh did not heed the 
warning given him in these dreams. However, the 
arguments of Enkidu which persuaded him not to heed 
them are lost in a break. The ensuing course of 
events during which Gilgamesh, with the help of 
Shamash, killed Humbaba, the guardian of the moun- 
tain, speak in favor of the interpretation just offered 
which hinges upon the understanding of the quoted 
Akkadian idiom. Because the warnings of the moun- 
tain-deity were disregarded by Gilgamesh upon the 
instigation of Enkidu, the latter is punished then and 
there by a mysterious disease which leads to his 
death; his interpretations of the dreams of Gilgamesh 
constitute the guilt which brings about his punish- 
ment. If our explanation should prove correct, the 
entire episode occurring on Cedar Mountain would 
be elucidated and also furnish a rare example of a very 
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sophisticated use made of dream-reports structurally 
incorporated into a story. 

Another series of three dreams occurs in the last 
Akkadian literary document to be discussed here (§8, 
no. 14). This is an opus quite suz generis which was, 
at times, glibly misnomered the ‘‘Babylonian Job”’ and 
is often ranged among the text category ‘‘Wisdom 
Literature’? but can perhaps best be characterized as 
an original creation of Mesopotamian religious lyrical 
poetry somehow akin in mood, scope, and setting to 
certain psalms. Of the four original tablets of this 
work, entitled Ludlul bél némeqi, ‘‘Let me praise the 
Lord of Wisdom,” little more than half of the lines 
are preserved, so that not all the details of the very 
elaborate composition are clear. 

A princely sufferer describes first his afflictions, 
which, caused by divine wrath and alienation, have 
broken him in body and spirit and brought him near 
death. At the very climax of his ‘‘Passion”’ three suc- 
cessive dreams presage his impending return to grace 
and health. The balance of the poem then praises in 
hymnical style the saviour, Marduk, describing the 
gratefulness of the sufferer. The document offers a 
mine of information concerning religious concepts and 
practices in its elaborate descriptions of the physio- 
logical and psychological details of the symptoms of 
the sufferer. It furthermore sheds light upon the 
conflict between piety and the doubts of despair and 
reveals in this connection more about the intellectual 
and spiritual aspects of Mesopotamian religiosity than 
any other religious text with the exception of the 
so-called ‘“Theodicy”’ (Landsberger ZA 43: 32 ff.) 

The first dream of the sufferer occurs under special 
circumstances, to which the text refers with the ob- 
scure phrase ina Suttu munattu. It is possible that it 
is meant to indicate that the dream was experienced 
in the early hours of the morning (cf. p. 240 for this 
problem). An unknown young man (iStanu itlu, cf. 
also §8, nos. 11, 13) of glorious and gigantic appearance 
presents himself as messenger of a deity whose name 
is lost in a break, promising probably the approaching 
salvation. Thesecond dream-report, somewhat better 
preserved, follows the same pattern: the apparition of 
a man declares himself sent by a legendary king of 
Nippur in order to heal the dreamer. In his hands he 
holds the ritual tools for purification ceremonies, and 
he pours the ‘‘Water of Life(?)”’ over the sufferer. In 
the very same night, in the third dream, a beautiful 
maiden appears with words of consolation, predicting 
immediate release. 

These dreams are difficult to classify typologically ; 
taken as individual incidents, each of them has to be 
termed a ‘‘message’’ dream; their occurrence in a 
group of three, however, is characteristic of ‘‘symbolic’”’ 
dreams. They seem to be the product of a somewhat 
learned imagination guided by literary aspirations, and 
show the influence of individual artistic creativeness. 
As such they are deficient in that immediate appeal of 
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veracity which characterizes some of the dream- 
reports even in documents where the stylistic require- 
ments and restrictions are far more rigid but in which 
the actual experience has not been subjected to the 
formative influence of individual (and therefore acci- 
dental) aspirations. 

Although the dreams of the poem do not require 
interpretation, still the author seems to have felt the 
necessity of additional divine confirmation. Hence 
he added another dream-incident. This last dream 
is experienced by an anonymous person, and follows 
the pattern established by all the preceding dreams: 
an unidentified crowned and bearded person appears 
and is characterized as a ‘“‘conjuror’’ (maSmaSu) de- 
claring: ‘‘Marduk has sent me!’ The purpose of his 
mission is patently to bring about the salvation of 
the sufferer. 

The actual process of healing and recuperation 
begins the following morning and is described in con- 
siderable detail. No reference, however, is made to 
the several dream-apparitions, which thus remain un- 
connected with the story. They are apparently not 
used functionally but only for stylistic reasons. It 
can, therefore, be said that from the point of view of 
the present study, the document Ludlul bél némeqi 
does not add essential information ; its dream-reports 
contain certain important and rare technical terms 
which elucidate the phraseology of the conventional 
reports, but the dream-contents as such are uninterest- 
ing and stereotyped; their structural integration into 
the story is technicallv primitive. 


5. INTERPRETATION AND INTERPRETERS 


At this point, immediately following the section 
dealing with ‘‘symbolic’’ dreams, we have to investi- 
gate the problem of their interpretation. The full 
understanding of the Mesopotamian concept of dream- 
interpretation hinges upon the correct translation of 
the pertinent terminology, that is, in fact, of one verb, 
in Akkadian, paSaéru; in Sumerian, bur. 

Loath as we are to resort to philological digressions, 
the reader will have to bear with us for a few pages for 
the sake of understanding the very characteristic 
semantic background of the Akkadian verb pasaru 
which is difficult if not impossible to render with one 
word in any modern language. However, understand- 
ing of its semantic range and its specific implications 
is indispensable if one wishes to establish what the 
Mesopotamians meant when they spoke of interpret- 
ing dreams. 

The evidence for pasdru used in connection with 
Suttu ‘“‘dream”’ is rather complex and offers many 
problems not all of which we are yet able to solve. 
The main difficulty—for our way of thinking—is the 
realization that the verb occurs in two clearly differ- 
entiated contexts. In one case, the subject of the 
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phrase Sutia pasdru is the dreaming person, in the 
other, the person who is interpreting the dream. 

A person who has just experienced a dream of the 
“‘symbolic”’ type of which the meaning remains enig- 
matic reacts—according to all dream-reports of an- 
tiquity—by immediately communicating the content 
of his dream to a friend or relative, to anybody at 
hand. For this characteristic response to such an 
experience Sumerian literary texts use the verb bur, 
and Akkadian epical texts the corresponding paSsdru, 
in both cases with ‘‘dream”’ as the direct object. 

The former is attested in the story of the dream of 
the god Tammuz (§8, no. 2); the god addresses his 
sister, asking her to tell him the ‘‘meaning’”’ (Sumerian: 
the heart) of his dream. He terminates his speech 
with the words: ‘“‘Let me bur you my dream!” 
(ma.mt@ ga.mu.un.na.bdtr). The Akka- 
dian pasdru occurs in exactly the same context. We 
read in the dream-reports of the Epic of Gilgamesh 
(Old Babyl. version, Clay, PBS X/3 1:1, II: 2; Neo- 
Assyrian version, Thompson Epic, Tabl. I V: 25, 
Tabl. VI I: 192) that Gilgamesh arose from his sleep 
to pasaru his dream to his mother and that Enkidu did 
the same to his friend after such an experience. The 
most revealing evidence, however, for this nuance of 
pasaru comes from several passages of the rituals 
which are part of our Dream-Book. Cf. p. 302 for a 
discussion of the phrases in which paSdru refers to the 
magic act of ‘‘transferring’’ the evil power of a bad 
dream to a certain object (to be destroyed later) by 
means of reporting (pasSdru) the dream-content to it. 

While pasadru denotes in all the mentioned occur- 
rences an activity of the dreamer, we have passages in 
which dreams are said to be pasdru or b ir by other 
persons. This has primarily nothing to do with what 
we call “interpretation.’’ The sister of the god 
Tammuz (§8, no. 2) reacts to the dream told to her 
by the latter with the words: ‘‘My brother, your dream 
is not favorable, it cannot be bur.’’ Since this 
phrase introduces the actual interpretation of the 
dream, the statement “it cannot be buir’’ must 
necessarily mean, “it cannot be removed.’’ The 
goddess wanted to indicate to her brother that the 
events predicted in his ‘‘symbolic’’ dream would 
actually occur and that they could not be obviated by 
means of that therapeutic magic which we call today 
analysis and which in the ancient Near East was re- 
ferred to by pasdru (cf. presently for further evidence.) 

However, beside this primary meaning of b 4 r— 
pasaru (‘‘to remove, etc.”’) we have also a secondary 
meaning which is best attested in the Epic of Gilga- 
mesh (Thompson Epic, pl. VII VI:6). After the 
mother of Gilgamesh has provided him with what we 
term today an interpretation of his dream, she con- 
cludes her speech with the statement: ‘‘Land thus, or: 
and now] your dream is ‘[so]lved’ ([pa-aS]-rat 
§u-na-at-ka)!"’ The verb paSdru has in this context 
two aspects: one which refers to the “‘translation”’ of 
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the ‘‘symbols’” of the dream into an unequivocally 
worded message or announcement, and one which 
alludes to the fact that the evil implications of the 
mystery contained in such a “‘symbolic’’ dream have 
been dissolved. The very same semantic implications 
characterize the use of the Sumerian bir. In the 
dream-report of Gudea (§8, no. 1), the divine en si- 
priestess to whom Gudea has told his dream answers 
him: “I shall b Gr you your dream (Cyl. A V:12),” 
and then she begins actually to interpret his dream, 
i.e., to ‘“‘translate”’ it and thus to dispel the forebodings 
of Gudea caused by experiencing a ‘‘symbolic”’ dream. 

This difficult double meaning of the Akkadian 
pasdru and the Sumerian b tir causes all our transla- 
tion troubles, because modern languages do not have 
a congruent concept for the therapeuto-magic process 
designated by this technical term. 

Although both verbs, Sumerian b ir and Akkadian 
pasdru, mean, at times, “‘to unfold (a tale), to expli- 
cate’”’ (cf. for the former, Kramer BASOR 94 p. 8, 
lines 80 f., for the latter KBo J 5 pass., AfO 14 pl. IX 
I: 14, Nougayrol, RB 59: 239f. line 11, etc.), they 
cannot possibly have this nuance in the following 
group of references for the Akkadian idiom Sutta 
pasdru: 

When Anum, the Sky-god, is termed, in certain 
hymns and similar texts (cf. e.g. Mullo Weir Lexicon 
263), pasir (also, and better, mupassir) Sundte one can 
hardly understand this epitheton to mean ‘the who 
unfolds or reports dreams,’’ nor can one—as is usually 
done for etymological reasons (cf. below p. 220)— 
translate it ‘‘he who interprets dreams.’’ Neither of 
these activities is within the function and the domain 
of Anum. The only possible and defensible transla- 
tion is, “he who dispels/removes (the consequences of 
evil) dreams,’ because this clearly parallels a similar 
epitheton of another deity: pasir ki§pi “he who dispels/ 
removes (evil) magic’’ (said of Marduk, BA 5: 391: 7). 
Such a translation is in perfect harmony with the 
semantic range of the root p.§.r the very diversified 
nuances of which can, with relative ease, be compre- 
hended by ‘‘to release, remove, dispose of, relax, 
loosen, etc.” 

The objects of these activities vary greatly: sins, 
curses, sorcery, evil dreams, etc., can be paSaru by 
the gods, or with their help, through magic practices ; 
wrath, anxiety, strain can be released ; merchandise of 
every description can be disposed of, sold at a loss; 
the strands of a rope untwisted, etc.—paSaru being 
used in all these instances. Revealing are, further- 
more, such epitheta of the gods as that of the god, 
SiriS, the deity concerned with brewing, here simply 
beer deified, called paSir ili u améli ‘who sets at 
ease/relaxes gods and men,”’ or that of Shamash, the 
Sun-god, paSir Samé u irsitim (King BMS 59:4; 
OECT VI, K. 3231:4, RA 26, 40: 3) in the following 
context : “he who guides all mankind along the correct 
road, who makes the universe (literally: heaven and 
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earth) work smoothly and allots (to each person) his 
fate.”’ Full confirmation of our translation of mu- 
pasSir Sundate (cf. above) comes from the following 
epitheton of Anum, who is praised as mupassir nam- 
burbé idati ittatt limnéti Sunate pardate la tabdate ‘‘he 
who makes the exorcistic rituals potent to effect the 
pasdru against ominous happenings and (the conse- 
quences) of confused and ungodly dreams”’ (cf. IV R 
17: rev. 15, King BMS 62+ 1. 12, shortened by 
omission of the word namburbé in K. 2784, OECT VI 
pl. 22). Cf. likewise the conjuration addressed to the 
God of Dreams which form the beginning of the first 
tablet of our Dream-Book (cf. below p. 297 for a 
translation). There Zigiqgu, the God of Dreams, is 
asked to pusSuru the ‘“‘confused’”’ dreams (lines 4-5), 
which does not mean that he should interpret, but 
rather dispel them. 

All this forces us to assume that the Sumerian b tr 
(as well as the Akkadian paSaru) can be used to render 
(a) the reporting of one’s dream to another person, 
(6) the interpreting of an enigmatic dream by that 
person, and (c) the dispelling or removing of the evil 
consequences of such a dream by magic means. This 
state of affairs shows, patently, that all these activities 
are functionally identical, their common purpose being 
cathartic. The use mentioned under (a) fits this 
explanation (cf. below), those under (b) and (c) 
represent two aspects of the same idea; an inter- 
preted dream contains a message but is in itself no 
source of danger any more, although the content of 
the message (the announcement of death in the dream 
of Tammuz) cannot be changed by any interpretation. 
The message of the dream has thus to be separated 
from the vehicle which carries it. This vehicle in 
itself—that is, the dream as a means of communication 
between the deity and man—is fraught with awe and 
danger and thus has to be removed immediately what- 
ever the content of the message be. 

The message of such a dream does not, once it is 
understood, pollute the dreaming person, whatever its 
content may be; only as long as it remains enigmatic 
is it dangerous. The interpreting is, therefore, a 
necessity, not performed primarily for the sake of 
establishing the content of the dream, but intended to 
rid (pasaru) the “‘patient”’ of the impact of the enigma. 
Dreams were then, as today, interpreted for thera- 
peutic reasons. 

Nothing illustrates this better than the ritual con- 
tained in our Dream-Book (cf. below p. 301 for trans- 
lation) which has the purpose of removing the conse- 
quences of an evil dream by transferring it to a lump 
of clay which is then thrown into water there to 
dissolve and disappear. The transfer is made by 
means of ‘‘reporting’”’ the dream to the lump of clay: 
“the entire dream which he has seen, he shall tell 
(pasdru) to the lump.’’ When the carrier of the 
miasma is then dissolved—under appropriate prayers 
—the evil of the dream will bypass the dreamer. 
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Again, the telling of the dream-content removes the 
influence it has upon the person who experienced it. 

This magic practice is well known outside of Meso- 
potamia and is expressly mentioned as such in the 
Hieratic dream-book (cf. below p. 244). In Greek 
sources, e.g., such dreams are ‘“‘told to the ether”’ 
(Euripides, [phiginia in Tauris, 42) in order to relieve 
the dreaming person and to remove the evil caused by 
the contact with them. In other classical passages, 
this primitive cathartic rite is replaced by prayers, 
offerings, etc. (cf. Stearns, op. cit., 17 n. 59, for refer- 
ences), and analogous practices are known all over 
the world. 

The importance of the ritual cleansing of a person 
who has just experienced a dream is amply illustrated 
by the text of our Dream-Book, which dedicates at 
least two of its nine tablets to extensive collections of 
rituals all destined to restore the sleeper’s state of 
cultic cleanliness. In fact, the provenience of the 
fragments on which our reconstruction of the Dream- 
Book is based shows that tablets inscribed with such 
rituals have had a much wider distribution than those 
which contain the omina proper derived from the 
content of dreams. For a discussion of this problem, 
cf. p. 295. 

As to the pasdru of the dream performed by the 
person whom we are wont to call “interpreter of 
dreams,’ the term denotes, in one of its aspects, the 
technique of “‘translating’’ the dream, i.e., to establish 
those concepts for which in the enigmatic dream 
“symbols” have been substituted (cf. above p. 206). 
Once this goal is achieved—and there exist various 
procedures to this effect—the dream reveals its mantic 
message; it is—to use the modern term—“‘‘analyzed,”’ 
the oppressive enigma disappears, the ‘‘patient’’ is 
satisfied. 

The parallel to modern, psychoanalytic methods is 
too obvious to require elaboration. It should, how- 
ever, be stressed that this parallel is only on the sur- 
face; the ‘“‘decoding”’ of the symbolic dream by means 
of psychoanalytic methods is supposed to reveal the 
make-up of the personality of the dreaming person as 
it is conditioned by his past, while the interpretation 
of a “symbolic’’ dream in Mesopotamia reveals the 
message of the deity addressed to the dreaming person 
couched in the form of a riddle and—above all— 
referring always to the future. 

All this is, of course, in absolute contrast with the 
modern approach to the dream-experience which 
‘“‘analyzes’”’ the dream-content, i.e., breaks it down in 
the attempt to establish the motives and mechanics 
of the substitution- and distortion-process through 
which the individual psychology of the dreaming 
person expresses itself in the manifest dream-content. 
The modern expert ‘‘ana-lyses’” the dream, which 
means, etymologically, he ‘‘dis-solves’”” the dream; 
his Mesopotamian colleague ‘‘solves’”’ the dream. 

The etymology of pasdru fits this interpretation 
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perfectly. As has been shown on p. 218 the range of 
the Semitic root, ».5.7, can be circumscribed by the 
English ‘“‘to solve’ and its derivatives: ‘‘to dissolve, 
to absolve.” 

The fact that p.§.r in connection with dreams is not 
only attested in Akkadian but also in a number of 
cognate Semitic languages has to be mentioned here: 
we have p.t.r in Hebrew (only in the Joseph story of 
Genesis), p.§.r in Aramaic and p.s.r in Arabic. The 
meaning is always ‘‘to interpret a dream, a difficult 
passage in a text’ (cf. for this nuance the passage 
Daniel 5:12). A further and revealing semantic 
parallel is offered by the Egyptian whS meaning “to 
untwine a rope,” “to explain a difficult passage,’’ ‘‘to 
remove sins,” ‘‘to heal afflictions.’’ This semantic 
coverage demonstrates that our interpretation of 
pasdru is valid for the entire ancient Near East. 
While wh‘ does not happen to be attested in Egyptian 
texts in connection with dreams, its Coptic corre- 
spondence, woh, occurs in exactly this usage, meaning 
‘‘to interpret dreams.”’ 

The customary translation, ‘‘to interpret,”’ for all 
these verbs should, in the light of the present discus- 
sion, be understood as referring exclusively to that 
aspect of the English word which has to do with 
translating. But it should be stressed that no exegetic 
or hermeneutic approach is involved when one speaks 
of the interpreting of dreams in the ancient Near East. 
The symbols of the dream-language are simply “‘trans- 
lated” into the symbols of the language spoken by the 
dreaming person. This is the task of the dream- 
interpreter, and we will presently investigate through 
what method or technique his “translation’’ was 
achieved. 

In order to obviate an objection which might be 
raised against our translation of pasdru as ‘‘to solve 
(a dream),’’ we have, parenthetically, to discuss the 
word pisru for which the Akkadian dictionaries give 
the meaning ‘‘interpretation.”’ 

In a group of Neo-Assyrian (not Babylonian) letters 
to the king concerned with astrological and (rarely) 
with other ominous phenomena, the word p7Sru refers 
in nearly all instances not to the interpretation which 
a described phenomenon requires, but to the omen- 
passage which refers to the situation in question. 
Such omen-passages are excerpted from omen-collec- 
tions by the writers of these letters and quoted ver- 
batim as, e.g., in the letters Harper ABL 470, 519, 565, 
679, 744, 1080, 1214 and Thompson Reports 111, 144D, 
207, 212A, 221, 235, 264, 272. In all these texts we 
have the quotation of a complete omen, that is, an 
omen consisting of a protasis (description of the omi- 
nous event or feature) and an apodosis (prognostic) 
followed or preceded by the phrase ki anni piSirSu ‘‘this 
is the (pertinent) solution (in the sense of ‘answer’).” 
The word pi5ru cannot mean here “‘interpretation”’ or 
“‘explanation”’ on account of the characteristic situa- 


tion underlying all these letters: the king sends an 
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inquiry concerning the mantic implications of a spe- 
cific ominous happening, and the scholar provides him 
with a quotation which he has excerpted from a col- 
lection of omina dealing with the pertinent subject 
matter. This procedure can in no way be considered 
an “‘interpretation,’’ nor can pisru be translated as 
such. The word refers in this context, as has just 
been stressed, simply to the answer, given in the form 
of a quotation, which “‘solves’’ the query of the king. 
The phrasing, ‘‘this is its pzSru,”’ with “it’’ pointing 
to the ominous feature, situation or happening, re- 
flects this specific situation. Our explanation is, 
furthermore, confirmed by the Neo-Assyrian letter 
Harper ABL 355 in which we can observe that, in an 
obvious and logical restriction of the semantics of 
pisru, the word is used to designate the prognostic 
only. On the other hand, we have the contemporane- 
ous report of an astrologer in Thompson Reports 176, 
with an interesting illustration of the nuance, ‘‘solu- 
tion (of a difficult problem),’’ for piSru. The as- 
trologer quotes several favorable omina dealing with 
conjunctions of the moon and the sun which, however, 
do not seem to have fitted the actual astronomical 
situation. He then adds: “‘tonight, the planet Jupiter 
came quite near to the moon—the planet Jupiter is 
the star of (the) Sun(-god)—this is its solution: it is 
favorable for the king (since) the sun is the ‘star’ of 
the king!’ The triumphant ki anni pisirsu bespeaks 
the joy of the astrologer in having been able to con- 
trive a favorable omen by substituting the ‘‘royal”’ 
star, Jupiter, for the sun and thus to please his 
king. 

For completeness’ sake rather than because the 
passage is revealing in any way, we would like to 
quote here a unique and late Sumero-Akkadian vo- 
cabulary (CT X VIII, 29f. IV: 13-14) in which the 
Sumerian phrase me .GAL.ZU ‘“‘to know/understand 
the nature (of something)” is equated with these two 
Akkadian passages: Su-ut-ta pa-Sa-ru ‘‘to interpret a 
dream” and qi-bu Sa-ka-nu ‘‘to make a pronounce- 
ment(?)”’ (implications unknown). 

We have dealt at some length with the difficult 
verb pasdru and shall have to revert again to this 
subject (cf. below pp. 222 and 224), but we should 
not turn to a new topic without reiterating that the 
apparent complexity of the semantic situation is 
mainly caused by our preconceived notions that (a) 
dreams are told by those who experience them in order 
to inform another person and not for cathartic reasons, 
and (6) that the interpreting of dreams is exegetic in 
purpose rather than therapeutic. 

At this point, two interrelated questions have to be 
asked : who did interpret dreams in Mesopotamia, and 
how? The pertinent evidence is very scanty but 
yields some information which we will discuss here, 
distinguishing, however, as clearly as possible the 
various intellectual levels for which our conclusions 
will be valid. 
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Seen phenomenologically, ‘‘symbolic’’ dreams can 
be translated (i.e. interpreted) in at least three ways. 
There is first the interpretation based on an intuitive 
understanding of the associations which link the 
message to its ‘‘coded’’ version. Sex, age, social 
status, or a personal charisma, inherited or magically 
acquired, may qualify the interpreter in this case. 
Then there is the use of collections of dream-omina, in 
other words, an interpretation based on precedents 
which have been observed, collected systematically 
and augmented or supplemented by means of (pseudo-) 
rational deductions. In this case, the interpreter of 
dreams has to be a scholar trained in exegetic methods. 
Finally, the interpreter may turn for verification of 
proposed interpretations or, directly, for an unequiv- 
ocally worded message to the very source of the 
dream, that is, to the deity. This he may do either 
by means of magic practices, by using some kind of 
oracular apparatus which provokes the deity to ex- 
press his will through other media of communication, 
or by resorting to sought dreams, to visionary ex- 
periences, etc. 

In the realm of the epical literature of Mesopotamia 
(and of Asia Minor), women function as interpreters 
of dreams. Thus we have, in the episode of the death- 
dream of the Sumerian god Tammuz, his sister as 
oneirocritic (§8, no. 2). In the Epic of Gilgamesh, his 
mother, whose wisdom is repeatedly described as 
outstanding (mdddt kalama), interprets the dreams of 
the hero (§8, no. 3, 4), and this is likewise the case in 
the Hittite version of a probably Hurrian myth or 
story dealing with the adventures of the hunter 
Keshshi, who had seven ‘‘symbolic’’ dreams which his 
mother interpreted for him. 

An exception is offered by the three dreams of 
Gilgamesh (§8, no. 5) which he provoked during the 
ascent to the Cedar Mountain and which his friend 
Enkidu interpreted. The very fact that these were 
provoked dreams through which the hero attempted 
to obtain divine messages might well explain the 
exception. And it is somewhat amusing to observe 
that Enkidu’s interpretations prove actually to be 
wrong (cf. above pp. 215). This constitutes—by the 
way—a unique case in ancient Near Eastern litera- 
tures; the wrong interpretation of a dream as the 
turning-point of the Enkidu story offers the rare 
example of an artful use of the dream-motif deftly 
incorporated into the complex structure of a story. 

In the non-rational, poetic world of the dream- 
incidents described in the Cylinder A of Gudea, we 
meet likewise a female acting as interpretress of 
dreams, to wit a goddess. She is, however, given a 
priestly rank which bears directly on her function (the 
mother of Gilgamesh is also a priestess, but this is not 
meant to legitimate her oneirocritical activity). This 
goddess, Gatumdug, to whom Gudea told his ‘“‘sym- 
bolic’ dream, is expressly designated as the SAL.ensi 
of the gods and as such—this the text forces us to 
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assume—she is directly concerned with the interpreta- 
tion of dreams. 

Thus we have, for the time being, to follow the lead 
given us in the dream-report of Gudea and to investi- 
gate the extant evidence concerning the priest and 
priestess called ensi (as learned loan-word in Ak- 
kadian: en-su-u% series Proto-diri 381). The Su- 
merian word itself defies etymology, but the corre- 
sponding Akkadian term is more revealing: 5a’i/](t)u 
means ‘‘(s)he who asks questions’’—i.e., of the gods. 
In other words, these priests belonged to the class of 
diviners; their function was to answer mantic in- 
quiries by seeking oracles from the gods. This they 
apparently did by putting specific questions to the 
gods either by means of some oracular mechanism or 
in a manner appropriate to induce the divine powers 
to express their answer in a form which only the 
§a’il(t)u was able to understand. 

The verb “‘to ask”’ is here used in a technical sense 
best illustrated by the Old Testament passage, I Sam. 
28:6. Saul approaches the Lord through three 
channels of accepted god-man communication : dreams, 
oracular mechanics, and the utterances of ecstatics, 
referring to this process with the verbs ‘“‘to ask’’ and 
“to answer.’’ The use of the Akkadian term apdlu, 
“to answer” said of the response of the deity, has 
yielded the designation of some kind of diviner or 
perhaps ‘‘prophet”’ which appears in a text from Mari 
(Dossin, ‘‘Une Tablette inédite de Mari intéressante 
pour l|’Histoire Ancienne du Prophétisme Sémitique,”’ 
Studies OT Prophecy, 103-110, 1950) as, respectively, 
LU dpilum and, for the female, SAL Gpiltum, corre- 
sponding thus to Sa’zlu and Sa’iltu. 

The Sa’zlu is often mentioned beside the typical 
divination-expert, the bdri#-priest, who, however, seems 
to have had higher social standing, owing perhaps to 
his scholarly training, the organization of the bdri- 
priesthood or other, unknown, reasons. The two 
types of oracle-priests(bdré@ and §4a’ilu) are mentioned 
side by side not only in religious texts (cf. below for 
references) but also in certain documents of daily life, 
such as in the Old Babylonian private letter, Schroeder, 
VAS XVI 22, and an Old Assyrian text of the same 
type (Contenau, TCL JI 5). 

In these two letters as well as in two more Old 
Assyrian letters (Lewy KTS 25a, Stephens, BIN VI 
93), however, the priestess (Sda’z/tu) appears and not 
the priest, with TCL JJ 5 even containing a unique 
reference to a female bara. 

Here are the details: The Old Assyrian documents 
speak of the §a’z/tu in connection with inquiries ad- 
dressed to the god Assur in difficult situations. One 
passage (TCL JI 5) runs as follows: ‘‘We shall ask 
here the Sa’i/tu-priestesses, the bdritu-priestesses and 
the spirits of the dead (efimmu) and then Assur will 
threaten(?) you!’’; in the letter Lewy KTS 25a these 
priestesses are approached in a case of sickness: ‘‘We 
went to the S4a’i/tu-priestess and thus said the tlum 
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(god or spirit, cf. below) : ‘Do not hold back my votive 
offerings!’ ’’ while a third letter (BIN VI 93) advises 
the addressee to ask the 5a’z/tu-priestess for advice. 

It should be noted here as relevant that in all these 
passages only women are making use of the mantic 
faculties or techniques of the Sa’z/tu-priestess. In two 
cases, the latter is referred to in the plural, perhaps 
because they lived in groups, much like certain of the 
Old Testament prophets. As for women turning to 
the Sa’iltu, this is likewise the case in the Old Baby- 
lonian letter VAS X VJ 22 which runs: ‘‘on account 
of you (addressing another female), I shall go to the 
bari-priest and to the $a’z/tu-priestess!”’ 

These facts suggest the explanation that the role of 
this priestess was restricted, in the period of our letters 
at least, to aspecific social and spiritual level. Women 
exclusively seem to have relied for advice in difficult 
situations upon consultations with these priestesses. 
The §a@’iltu apparently functioned mainly outside and 
below the domain of the official, temple-centered, 
religious life. The quoted letters, however, do not 
refer to dreams, while the ens i-priestess of the Su- 
merian gods is definitely concerned with dream inter- 
pretation. She shares this function with other females 
of the heroic world of Sumerian and Akkadian epics. 
This development shows a progressive deterioration of 
the social position as well as a specialization, or better 
restriction, of the function of this type of priestess. 

Among the Hittites, it should be noted here, only 
the SAL. e n si is mentioned ; her male counterpart is, 
as yet, not attested. As to the function of this 
priestess, the key passage KUB XXX 10: 24 f. does not 
give too clear a picture (cf. above p. 199.) Enumer- 
ated here as avenues of communication between man 
and the gods are: dreams, the divination-technique 
performed by the ensi -priestess, and hepatoscopy. 
This must be taken to indicate that the interpretation 
of dreams was not considered the concern of the 
ensi among the Hittites. 

To complicate the situation, there exists an isolated 
passage in a justly famous hymn to Shamash, the 
Sun-god (K. 3182 I: 53-54), in which the 5a’zlu-priest 
is actually characterized as the one who does the 
pasdru of dreams. This important passage describes 
also the technique of the ‘‘questioning (of the gods)” 
(§a’alu) which gave this priest his designation: ‘‘in the 
cup of the craft of the diviner, in front(?) of the riksu 
(lit.: ‘‘preparation,’’ here technical term pertaining to 
a ritual) (made) of cedar-wood, you (i.e. Shamash) 
instruct (var.: [you are] the one who instructs) the 
§a’ilu-priest, the pa-Si-ru (i.e., the one who. does the 
pasdaru) of dreams!”’ 

These verses demonstrate that the 5a’z/u used a tool 
(makdltu, a rather general designation for a container) 
in questioning the deity, and that he evidently used the 
same method to ‘‘interpret’’ dreams. Since Shamash 
is not only said (cf. below p. 232) to be the father of the 
God of Dreams, but is also praised as the deity who 


sends dreams to man, his role as the instructor of the 
‘interpreter’ of dreams is very revealing. We have 
here, patently, exactly the same situation as in the 
Old Testament: the enigmatic ‘“‘symbolic’’ dream as 
well as its explanation originate from the same source. 
The god of the Old Testament sends out an inspired 
interpreter of dreams to whom he has communicated 
in some way (Daniel received his instructions in a 
vision) the ‘‘meaning’’ of the dream, that is, the 
“translation” of the symbols and their activities. 
Correspondingly, Shamash, the Sun-god of the Baby- 
lonians, sends such a dream to a person who then turns 
to a priest who “‘asks’”’ the very same god by means of 
an oracular apparatus activated in some way to elicit 
expressions of divine intentions. The interpretation 
is then revealed by the same deity who sends the dream 
—but apparently only when induced to do so by a 
specialized priest. In our case this is the §a’z1(t)u who 
uses for his purpose the makdltu-container. 

In other passages, however, the Sa’z/u is said to use 
a different technique. A bilingual prayer (IV R 22 
no. 2) in which the symptoms of an afflicted person 
are described (lines 9, 11) reads: ‘“‘the bdri-priest 
through his divining cannot put him on the correct 
road, the §a’zlu-priest through (his) muSSakku cannot 
instruct (?) him (ul 7-p1-te-5u).’’ Cf. with this passage 
the following phrase from Ludlul-bél-némeqi (IV R 
60:7): ‘‘the bdri-priest has not investigated (my) 
state through divination, the $da’zlu-priest has not 
established (ul u-5a-pi) my case through maSSakku!” 
The last passage is explained in a commentary on the 
text (K. 3291: 25) by “‘scatter-offering of the 5a’zlu- 
priest.” The word recurs, furthermore, in the story 
of Etana when the hero, in a prayer to Shamash, 
expounds his piety saying, “I have honored (ukabbit) 
the gods, I revered the spirits of the departed, the 
SAL. ensi-priestesses have completely performed 
the massakku for me (Babyloniaca 12 pl. III 34: 
36-37).”’ 

Although the exact meaning of the term ma/uSSakku 
(Sumerian: SE) remains obscure—it possibly denotes 
some kind of incense characteristic of a special cere- 
mony (mu-Sa-kum in unpublished Tell Asmar texts, 
Third Dynasty of Ur, refers to a festival)—the Sa’ilu- 
priest as well as the 5a’i/tu-priestess used it probably 
for mantic purposes. It is possible that they divined 
by means of the form, color, and drift of the smoke 
rising from a censer on which the maSSakku was 
scattered. We know of this technique from Old 
Babylonian omen texts (YOS X 57 = 58, 62, Lutz, 
PBS I/2 99 and UCPSPh IX/5), and one might even 
venture to say that while the bar@-diviner used mainly 
lecanomancy with his makdltu-cup, the §a’1l(t)u may 
also have applied libanomancy to elicit divine answers 
from the smoke produced by incense. 

In the classical world, especially in that of the 
Homeric epics, the term for the interpreter of dreams, 
onetropolos, is likewise ambiguous; it denotes the priest 
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who explored the will of the deity by means of sought 
dreams (cf. Iliad 1: 62f.) as well as the one who 
interpreted the dreams of his fellowmen (cf. [liad 5, 
149-151), ‘‘sons of the aged dream-interpreter, Eury- 
damas; yet for these two as they went forth the old 
man did not answer their dreams (translation of R. 
Lattimore).’’ This could imply that the oneiropolos 
likewise sought to establish the meaning of ‘‘symbolic”’ 
dreams by means of provoked dreams. 

There exists an isolated reference in a famous 
Middle Assyrian political letter (Pinches, /RAS 1904: 
415, also Weidner, AfO 10: 5, Landsberger, AfO 10: 
140) which seems to indicate that the ddrd#-diviner 
could likewise seek information of the deity in dreams 
(ba-ru-tum ip-pu-Su Su-na-a-ti i-ta-nam-ma-r{_u]). In 
this function, this Mesopotamian priest is comparable 
to the Greek onetropolos; the passage implies that the 
bari was not interpreting dreams but seeking to 
contact the deity by means of incubation-dreams (cf. 
above pp. 187f.). For a similar activity performed, 
under certain circumstances, by the 5a’z/u-priest, cf. 
presently. 

It has to be stressed, at this point, that the inter- 
preting of dreams was by no means the only function 
of the 5a’zlu-priest. There are text-passages which 
show a wider range of his activities. Again, in Ludlul- 
bél-némeqi, the sufferer complains, in illustration of his 
moribund condition: ‘‘the §a@’zlu-priest called me time 
and again with a loud voice (but) I did not answer,”’ 
while a Shamash hymn (Thompson A MT 71 f., 1: 40) 
addresses the Sun god: “Without you, the ensi 
cannot give an oracle (ME.A) to the king.’”’ The 
latter aspect of the activities of our priest is further- 
more illustrated in late (Seleucid) bilingual hymns; 
Reisner SBH 4:19: “‘his case has no (competent) 
bari, his case has no (competent) 54@’zlu’’; and lines 
54-55, “‘if his case is brought to the bard-priest, this 
bari should be wrong, if his case is brought to the 
Sa’tlu, this $a’ilu should be wrong!’’ For curiosity’s 
sake, it should be mentioned that the last passage 
uses, for unknown reasons, the logogram SIM.SAR 
(literally, ‘‘maltster’’) for Sa’ilu. 

Parenthetically in this context and in order to 
illustrate the difficulty of such philological investiga- 
tions, we must point out that not only is the logogram 
LU.SIM.SAR ‘‘maltster’ equated with aipu ‘‘con- 
juration-priest’”’ (series “LU = Sa”. IV‘ Tabl. II: 
151), but the learned designation of the brewer 
(LU.KUL.LUM) is also explained as bard “‘divination- 
priest’ in the same series (II"¢ Tabl. III: 18’). No 
explanation can be offered for these equations. 

More important, however, than such references are 
vocabulary passages which elucidate through their 
context (sequence of entries) the background of the 
profession of the §4a’il(t)u. Conversely, the informa- 
tion they contain will create more problems than they 
will solve and it will—above all—demonstrate how 


DREAMS AND THEIR INTERPRETATION 223 


very much our investigation is still restricted to the 
surface of the meanings of this word. 

A Sumero-Akkadian vocabulary, which contains 
names of professions, of social classes, etc., and is 
organized in groups (separated by dividing lines), 
mentions the 5a’2/(t)u in the following context (series 
“LU = Sa” I]"¢ Tabl. III: 22’-28’): The first of the 
entries of this group refers to an oracle-priest charac- 
terized as ‘‘the man who observes the censer’’ (in 
Sumerian) = ‘‘bdré-diviner who uses (incense-)smoke 
(for divination)”’ (in Akkadian). Then follows the 
name of our priest, the en si, and that of his female 
counterpart, the SAL.ensi; they are explained in 
two lines as: (1) urs.ra.AS “(s)he who desires(?) 
oracles,” and (2) li. <gidim>.ma “(s)he of 
the spirits of the dead.’”’ The subsequent equation 
follows up this very topic with: ‘‘the man with the 
balag-drum” (in Sumerian) = “he who makes 
come forth the spirits of the dead” (in Akkadian). 
The fourth and last line of the group explaining en si 
refers to a man (li.sag.8é.nda4) who performs 
the pasdru of dreams (mupaSsSir [Sundte]). We will 
have to discuss this last designation after having dealt 
with the preceding entries. 

The connection of the 5a@’zlu and especially that of 
his female counterpart with necromancy demonstrated 
by this vocabulary passage brings again to the fore the 
peculiar social position of the latter as evidenced 
in certain Old Assyrian and Old Babylonian private 
letters (cf. p. 221). One is bound to compare the 
§a’iltu-priestess with the witch of Endor (I Sam. 28: 7) 
mentioned in the Saul story as engaged in clandestine 
necromantic practices. This comparison is supported 
by the fact that the parallel passage in the First Book 
of Chronicles, which reports the same incident (I 
Chron. 10: 13), actually refers to the activity of this 
Hebrew $a’z/tu with the verb §.’./ “to ask.’” And—to 
underline this connection—the Old Assyrian letter 
TCL II 5 (cf. above p. 221) mentions the “spirits of 
the dead”’ (etimmu) as being ‘‘asked’’ by the female 
diviners (§a’iltu and baritu), while the second letter of 
that period (Lewy KTS 25a, cf. above p. 221) refers 
to the answering supernatural being simply with zum, 
“‘god,’’ which in this context probably refers likewise 
to the spirits of the departed. 

We shall study later (cf. p. 234) the relationship 
that seems to have existed between the abode of 
dreams, conceived as demons, and the realm of the 
dead; such a relation would obviously parallel the 
two-fold aspect of the function of the Sa’d(t)u: 
necromancy and the interpretation of dreams. The 
former occupation certainly contributed towards the 
deterioration of the social standing of this diviner. 
Necromancy and related divinatory techniques are 
always and everywhere considered of low standing; 
they are practiced clandestinely and mostly in conflict 
with the official religious life. 

We are now turning to the last equation contained 
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in our vocabulary. It reads as follows: LU.SAG. 
SE.NA.A = mu-pa-Sir [Sundte], which means, in a 
provisional, literal translation: ‘‘the man who sleeps 
beside (lit.: at the head of another person)’ = ‘‘he 
who does the pusSuru [of dreams]. While the Ak- 
kadian designation refers to the function of the person, 
the Sumerian seems to describe the way in which this 
function was performed and the circumstances requir- 
ing it. One thing is rather obvious: the mupaSs%ir 
Sundate cannot possibly be an interpreter of dreams, or 
at least not an oneirocritic in our sense, the main 
reason being that the Sumerian designation, whatever 
its actual meaning, does not lend itself to such an 
explanation. 

The function of this profession is elucidated by an 
occurrence of the Sumerian word in the Cylinder A 
of Gudea, pointed out to me by my colleague, Dr. Th. 
Jacobsen. Here we have a very concise and difficult 
description of a dream-incident (the fourth of the 
text, cf. above p. 211) which takes place immediately 
before the building of the temple begins. When 
Gudea had assembled all the materials needed for the 
construction of the sanctuary, he lay down to sleep 
beside them (sag.Sé@ na, Cyl. A XX:7-11) in 
order to have a dream-experience. The content of 
his dream is described in very condensed form; it 
seems that the temple appeared to him, completed in 
all its details (@.50 an. ki.ta til. bi igi.a 
mu.na.a.gal), thus providing Gudea at the 
appropriate moment with the necessary ‘‘blueprint.”’ 

Seen typologically, this is obviously an ‘‘inspira- 
tional”’ dream of a type which is, in the ancient Near 
East, represented only by this example (cf. p. 193) 
but which is well attested in the Far East and in 
North America (cf. p. 194). In the report of the 
construction of the temple it serves the purpose of 
endowing even the planning of details of the building 
with divine authority and—at the same time—of 
assuring its superlative beauty. A phrase in the 
description of temples, which we quote on p. 228 from 
late hymns (‘‘temple, built like in a dream’’), seems to 
offer a faint echo of this Sumerian concept. 

Still, the dream is not only inspirational but also 
sought by Gudea. And this specific feature seems to 
have been referred to with the word sag.Sén4, 
which appears in the beginning of the report: ‘“Gudea 
lay down to sleep as a (or: like a (sag.8é.n4.” 
Here we have the very same designation which we 
found in our vocabulary as li.sag.8é.n4.a. 
Both occurrences prove mutually elucidating. The 
Sumerian name of the profession refers to a priest who 
specialized in obtaining divine revelations in sought 
dreams like the Greek oneiropolos (cf. pp. 222 f.). The 
Akkadian equivalent mupaSSir [Sundate ] could be taken 
to indicate that it was customary to resort to the 
services of the lG.sag.8é.n4.a when evil, i.e., 
enigmatic, ‘‘symbolic’’ dreams bothered a_ person. 


Under such circumstances, this priest provoked a 
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dream in which the deity was supposed to explain the 
meaning, i.e. the message, of the enigmatic dream. 
He thus actually ‘“‘dispelled/dissolved the (evil) 
dreams,” as his Akkadian designation clearly conveys, 
The Sumerian word (li@.sag.Sé.n4.a) is diffi- 
cult to explain; one may guess that the priest was 
receiving his dream-revelations in the sanctuary, 
sleeping (na) beside (sag.Sé) the image or 
even beside the “‘patient’’ who had received the enig- 
matic dream. Be this as it may, it is rather certain 
that we have to deal here with a method of “‘interpret- 
ing’’ dreams which uses this same medium of communi- 
cation with the deity but channels the ‘‘message’’ 
through a person of a specific cultic and/or charismatic 
standing expected to receive ‘‘message’’ dreams in- 
stead of “‘symbolic’’ dreams. This priest is listed in 
one group with the §a’z/(t)u because his function and 
one of the several functions of the $a’z/(t)u coincide. 
Only their methods seem to have differed. 

Lastly in this discussion of the designation Sa’'zl(t)u, 
we have to call attention to a use of this word outside 
of Mesopotamia proper. In a letter written in Ak- 
kadian by a king of Alasia (= Cyprus) to a king of 
Egypt and found in the famous archives of Amarna 
(Knudtzon, VAB iI 35:26), the Pharaoh was asked 
to send to Cyprus a diviner specialized in the ob- 
servation of eagles and referred to as LU Sa-i-li 
A.MUSEN.MES, i.e., “‘Sa@’ilu-priest for eagles.” In 
view of the rather restricted religious vocabulary used 
in the diplomatic correspondence carried on by foreign 
princes in Akkadian, the /ingua franca of this period, 
the occurrence of this specific title is interesting for 
two reasons: (a) S5a’zlu refers here to the diviner in a 
rather general way, and (0) the term Sa’7/ naSré itself 
is unknown in Mesopotamian sources. 

Here it might be remarked that augury based upon 
the movements and the sounds of a bird at a given 
moment and in a given place observed with the objec- 
tive of obtaining a divine answer to a specific question 
(to use the Latin term, auguria impetrativa) was not 
practiced in Mesopotamia. There this species of di- 
vination relies on auguria oblativa, i.e., accidentally 
occurring actions of birds. 

A unique exception is to be found in the inscription 
of Idrimi written in Akkadian (middle of second mil- 
lennium) in Alalakh, near the Mediterranean Sea. In 
a critical situation, this king uses extispicy as well as 
augury (Smith Idrimzi, line 28 f.) to establish the will 
of the gods. He releases (zukk#) birds, obviously to 
observe their behavior when they regain their freedom. 
In Syria the two Kulturkreise overlap: the Mesopo- 
tamian way of inspecting the entrails, and the ‘“‘Medi- 
terranean” (from Asia Minor [cf. the Sumerogram 
LU.IGI.MUSEN used by the Hittites for the augur] 
to Etruria) where bird-omina (note the etymology of 
the term “augury’’) occupy a central position in the 
divinatory practices. While all this explains the 
interest of the king of Cyprus in such a specialist, we 
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fail to see why he turned to Egypt with his request, 
inasmuch as such techniques have, to our knowledge, 
never been applied in that country. 

Our discussion of the $a’z/u should not terminate 
without mention being made of the fact that the Ak- 
kadians called that grotesquely shaped locust, Mantis 
religiosa (German: Gottesanbeterin), Sa’il eqli ‘‘the 
§a’ilu-priest of the field’ (Sumerian: burus.ensig¢ 
‘‘ensi-locust’’), as has been established by R. C. 
Thompson (PRSM 1926: 70, n. 7). The Akkadians 
certainly applied their term for the same reason as we 
do ours, the praying position of the large forelegs of 
the insect. 

Summing up, the interpretation of ‘‘symbolic’”’ 
dreams by means of divinatory techniques which aim 
to make the deity convey his message through another 
and unequivocal medium is but one of the many func- 
tions of the diviner-priest called §a’i/u, ‘‘he who asks 
(the gods) question.’’ He and his female counterpart 
are attested throughout the entire history of Meso- 
potamian religion although not often enough to yield 
sufficient information as to their several techniques 
and their exact religious and social standing. The 
female Sa’zlu (called in Sumerian SAL.ensi, in 
Akkadian $a’z/tu) seems to have operated on a different 
intellectual level and perhaps utilized different meth- 
ods in her inquiries. Her occupation with the inter- 
pretation of ‘‘symbolic’’ dreams is only attested for 
the Sumerian period and in literary texts; later on 
she is often mentioned with other females of a special 
cultic standing, the reason being perhaps that her 
methods were intuitive rather than technical as were 
those of the $a’zlu. Non liquet. 


6. ETIOLOGY 


The etiology of the dream as an objective psycho- 
logical experience as well as its theological validity 
as a medium of communication with the deity is the 
topic of the present section. The scantiness of the 
available information and the philological problems 
which such an investigation has to face force us to 
restrict its compass to Mesopotamia proper. 

We plan to deal first with the information which can 
be culled from the etymology of the words for “‘dream”’ 
and ‘‘to dream’”’; then we shall turn to references which 
shed light upon the dream as a psychological experi- 
ence in so far as this is reflected in cuneiform docu- 
ments; and thirdly we shall discuss ‘‘theological’”’ 
problems centering around the various Mesopotamian 
Dream-gods. 

The outcome of such a study can hardly be ex- 
pected to be very rewarding; not only is the relevant 
material scanty but it also often lacks precision and is 
contradictory if not actually leading to mutually 
exclusive conclusions. This situation in itself is but 
the reflection of different co-existing, ‘‘native’’ dream- 
theories each of which—as we hope to show presently 
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—offers the etiology of a specific type of dream as 
admitted on a specific literary and intellectual level. 

The usual word for ‘“‘dream”’ in Akkadian is Suttu, 
derived from a root which has given that language the 
word for ‘‘sleep,”’ i.e., Szttu. This well-known se- 
mantic situation is duplicated in Akkadian itself in 
the case of the word munattu. The term, derived 
from a root n.u.m (in Arabic nama ‘‘sleep,”’ in Ethiopic 
also ‘‘dream’’) means in Akkadian texts, in most 
instances, ‘“‘early morning,’’ but there are some refer- 
ences which require the translation ‘‘sleep’’ in the 
sense of ‘“dream.’’ Such examples are CT XXIII, 
20 II: 22 where we read, in a conjuration against ‘‘the 
seeing of dead people,” of apparitions occurring ina 
MAS.GE, u mu-na-at-ti “in a dream or a munattu.”’ 
The same pair of words occur in one of the dream- 
reports of the text Ludlul-bél-némeqi (§8, no. 14 and 
p. 217) as MAS.GE¢ mu-na-at-tu (KAR 175: 8), while 
munattu alone appears in the same opus (Scheil Sippar 
55:24) in a context where it may mean “‘sleep’’ as 
well as “dream”: ‘‘[in] my sleep/dream ([i-na] 
mu-na-at-t1) he sent me a message.’’ There exists, 
furthermore, an unpublished Sumero-Akkadian vo- 
cabulary fragment (series erim.hu§ II: 257-9), 
which arranges its entries in semantic groups, where 
the words Suttu, hiltu, and munattu are linked together 
as synonymous expressions for ‘‘dream.’”” The term 
hiltu is new and cannot be explained. 

As to munattu, it is possible that the word refers 
primarily to the sleep in the early hours of the morn- 
ing, perhaps even to an intermediary stage between 
wakefulness and slumber in which dream-experiences 
of a special nature are said—in classical sources—to 
occur. Macrobius, in his Commentary to the Dream 
of Scipio (3: 7), knows of such phenomena and calls 
them in Greek phantasma, in Latin visum. 

Another Akkadian word for “dream” is tabrit misi 
which occurs only in literary and late texts mostly 
written with the Sumerogram MAS.GE,, which is, 
very rarely (cf. e.g. Harper ABL 1021: 14, 16, to 
which cf. p. 192), shortened to MAS. The customary 
translation ‘‘nocturnal vision’’ is somewhat inade- 
quate, because tabrit mist is typically used as a poetic 
synonym for dream. 

The use of the word MAS suggests, however, that 
our term refers to what we call in this part the 
‘message’? dream. The equations of the vocabulary- 
series LU = Sa (24 Excerpt lines 121-122) differ- 
entiate MAS explained as bi-i-ru ‘divination,’ from 
MAS.GE, = §u-ut-tu “dream,” i.e., MAS of the night, 
and thus confirm such an interpretation. The con- 
nection with divinatory practices is clearly indi- 
cated by the term MAS (cf. also the priestly title 
MAS.SU.GID.GID) meaning “‘kid’’ which seems to 
be in the same relationship to ‘‘divination’’ as Greek 
oionos “‘bird’’ to oiénos ‘‘omen, augury.’’ What the 
observation of birds meant to Greek divination, the 
technique of investigating the ominous features in the 
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intestines of the sacrificial lamb meant to that of 
(Semitic) Mesopotamia. 

The Akkadian rendering of MAS.GE, is tabrit maSi 
which refers with fabritu (from burri ‘‘to indicate, 
show’’) to visionary experiences of a specific sacred 
nature. This is clearly shown in such a passage as 
VAT 10075 (ZA 43: pl. III-IV) line 41, ‘he saw a 
tabrit maéSi in his dream.’’ However, as against ‘“‘vi- 
sion’”’ (often used in parallelism with ‘‘dream”’ in the 
Old Testament), designated in Akkadian by biru, our 
tabrit mis: means basically ‘‘nocturnal revelation.”’ 

In Sumerian, the word ma.m @ is normally used 
for ‘“‘dream,’”’ but there exists also 1 (from usa) 
which originally meant “sleep.”” As to ma.mid, 
the interpretation ‘‘creation of the night’’ has been 
proposed by A. Falkenstein, Grammatik der Sprache 
Gudeas von Lagas 1, 27 (Rome, Pontificium Institutum 
Biblicum, 1949-1950); for the god 4‘Ma.md (i.e., 
“God Dream’’) cf. below p. 232. 

The Hittites have accepted both Sumerian terms as 
Sumerograms beside their vernacular term (teSha§, cf. 
presently). They mostly used U but in a few instances 
(cf. Goetze, MVAeG 38: 264) also MA.MU. 

While most of these expressions illustrate the se- 
mantic relationship between the words for ‘‘dream”’ 
and “sleep,” there are languages which derive their 
words for ‘“‘dream’”’ from roots connected with visual 
experiences. Here we have the root h./.m which yields 
the words for ‘‘dream”’ in Hebrew, Ugaritic, Aramaic, 
and Arabic, with Ugaritic offering the long-awaited 
evidence that 4./l.m means “to see.”’ Cf. C. H. 
Gordon, Ugaritic Handbook; revised Grammar, Para- 
digms, Texts in Transliteration, comprehensive Glossary 
228 no. 674, Rome, Portificium Institutum Biblicum, 
1947. Cf. also the semantic parallels of Arabic ru’a 
for ‘‘dream”’ (from rad ‘‘to see’) and Coptic nw ‘‘to 
see (a dream)” (A. Volten, Demotische Traumdeutung 
= Papyrus Carlsberg No. XIII-XIV 7, Copenhagen, 
Munksgard, 1942). 

Still another aspect of the dream-experience is 
stressed by the Egyptian (and Coptic) term for 
“dream,” rswt, which, as was shown on p. 190, con- 
ceives of the dream as a specific state of consciousness 
between wakefulness and sleep. 

The Hittite word for “dream” is teShaS (cf. J. 
Friedrich, JF 43: 258, n. 4, 1926) which appears also 
as zashdi and zazhi (Goetze-Pedersen, MurSilis 23, 41, 
also A. Goetze, K/F 1: 232). The pertinent verb 
teShanna- means ‘‘to appear in a dream”’ and is always 
said of the appearing deity. For an Indo-European 
etymology, cf. Goetze-Pedersen MurSilis, 69. 

In Akkadian, dreams are normally ‘“seen’’; the 
verbs used in this context are, as a rule, amdru and 
natdlu, rarely naplusu, and, only when the deity is 
introduced as causing the dream, Subri ‘‘to make see.”’ 
In certain and rather rare instances, however, passages 
occur which speak of dreams as being ‘‘brought”’ by 
some agency to the sleeping person. Such a difference 
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in approach reflects necessarily a far-reaching differ- 
ence in the etiology of the dream and requires, as such, 
investigation. 

The evidence for abdlu ‘‘to carry, bring,” used in 
connection with dreams, is the following: On a frag- 
ment belonging to the section of our Dream-Book 
which contains rituals (cf. p. 298), we read, ‘‘this 
dream which was brought to me either in the first, the 
middle (or) the last watch of the night ... ,”’ the 
verbal form being 7b-bab-lam-ma (passive of abdlu) (cf. 
also p. 216 and §8, no. 5). The same verb recurs in 
an entirely different context ; we have in a passage of 
an Old Babylonian private letter (Thureau-Dangin, 
TCL I 53: 27-28) a stern warning addressed to the 
sister of the writer and worded as follows: ‘‘whatever 
you do, my dreams will bring to me!’’ Here the 
verbal form is it-ta-na-ab-ba-la-nim (active, habitative 
of abdlu). Then we have a third reference which 
further increases the complexity of the situation. In 
a hymn to the god Nusku (KAR 58: rev. 1 ff.), the 
God of Dreams (cf. below p. 233) is described as to his 
function as ‘‘he who carries mankind (around),”’ i.e., 
ba-bi-lu a-me-lu-ti (line rev. 9). There is still another 
reference taken from an omen-text which is too 
damaged to be of any use (“‘Lifa man . . .]x y night, 
a dream has brought him (MAS.GE, ub-la-ma-su), 
this man (will experience): wrath of the deity’’). 

In these passages, as far as they can be understood, 
we seem to have—in nuce—samples of most of the 
dream-theories known to the ancient Near East. 

In terms of phenomenology, any pre-psychological 
dream-theory has either what we would like to dub 
here an “‘objective”’ or a ‘“‘subjective’’ approach. The 
“‘objective’’ theory presumes again either a passive or 
an active participation or attitude of the person ex- 
periencing the dream. In the first case (‘‘objective- 
passive’’), the content of the dream is “objectively” 
enacted in front of the more or less passive dreamer. 
The deity has the initiative, his intention being to 
deliver the message. The ‘‘message’’ dream is, of 
course, the ideal representative of this theory, but 
the ‘“‘symbolic’’ dream as far as its content is mantic 
(and intelligible) can likewise be thus explained. 

The sub-theory classified here as ‘‘objective-active”’ 
presupposes an entirely different concept of the soul 
as seat and carrier of the ego. This soul, or some 
constituent part of a multiple soul, is assumed to leave 
the body during the sleep and to visit in some mysteri- 
ous way the persons and places the dreamer ‘‘sees”’ in 
his dream. This can be done out of the soul’s own 
volition (cf. the Old Babylonian letter quoted above) 
or through the agency of a divine power, e.g. the 
“God of Dreams” (cf. the example taken from the 
hymn to Nusku, quoted above). It is but natural 
that such an explanation does not fit those dreams 
which are considered in the ancient Near East as 
theologically valid, i.e. those restricted to kings and 
priests and conveying a message. Dreams of travel- 
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ing, of seeing foreign and strange places and persons 
fall here into the category of the ‘“‘symbolic’’ dreams 
which have either to be interpreted to extract their 
mantic meaning or are to be disregarded and ‘“‘dis- 
solved” by means of cathartic rites. This explains, 
by the way, why we have so few references for the 
term abdlu in connection with dreams. 

To the ‘subjective’ theory there are likewise two 
approaches. There is first the purely rationalistic 
and materialistic explanation of the dream-experience, 
an approach which in the literatures of our civilizations 
is restricted to the so-called ‘‘Wisdom’”’ texts, to certain 
figures of speech referring to dreams, and, rather 
rarely, to attempts to describe dream-experiences 
factually without consideration of any theological or 
mantic implications. Secondly, there are the dreams 
which are not considered as originating within the 
individual, but as happening to him, partly as a conse- 
quence of his momentary state of health, of mind, etc., 
and partly on account of malevolent magic activities 
of outside forces. In both cases they reflect the cultic 
standing of the dreamer; such dreams—pleasant or 
evil—are symptoms rather than specific experiences. 
Their content is neither meaningful nor worth 
recording. 

We shall now dwell for a time on the last two types, 
the ‘‘subjective’’ approaches to the dream-experience, 
because they will introduce us to the very core of the 
problem of the dream-types outside of the ‘‘message’’- 
dream pattern which we have studied in the preceding 
sections of this part. 

That repository of all the irrepressible rationalistic 
attitudes, of the sadly cynical views of the world in 
which man has to live, of all the practical and pithy 
advice handed down from disillusioned generations to 
other generations, the ‘‘Wisdom”’ literature of the 
ancient Near East, is rather taciturn with regard to 
dreams, their function, and their meaning. The im- 
pact of the cares, the apprehensions and the hopes of 
daily life upon the content of dreams (cf. Herodotus 
7: 16, 2) has, however, been realized in the Old Testa- 
ment as well as in Mesopotamia. The author of the 
Ecclesiastes refers to them with a verse (5:2) for 
which the Vulgate seems to have the best translation: 
multas curas sequuntur somnia (‘‘For a dream comes 
through too much business’’) ; and we happen to have 
a saying contained in a fragmentary cuneiform 
(Akkadian) ‘‘Wisdom” text (K. 1453: 18-19, Mac- 
millan, BA 5: 624 f.) which offers an amusing parallel: 
‘Remove [wo Je and anxiety from your heart (liter- 
ally: from your side), [wo Je and anxiety create (only 
bad) dreams!’ The text continues with another 
saying mentioning dreams but is badly broken, and 
the sentence cannot be translated with any certainty. 
The scarcity of such allusions, however, is in itself 
revealing. 

Of the various physiological pressures which are 
reflected in the mood and the nature of individual 
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dream-experiences, such as sex, thirst, hunger, and 
indigestion, only the first is mentioned in actual 
dream-reports. Thirst and hunger are referred to in 
the Isaiah passage 29:8, but only in a simile: ‘It 
shall even be as when a hungry man dreameth, and, 
behold, he eateth; but he awaketh, and his soul is 
empty: or as when a thirsty man dreameth, and, 
behold, he drinketh; but he awaketh, and, behold, he 
is faint, and his soul hath appetite.’’ Indigestion, to 
which—apart from hunger and thirst—Greek rational- 
istic dream-theories never fail to refer, remains without 
any consideration in the etiological attempts of the 
ancient Near East. 

In spite of the obvious censorship which relegated 
dreams dealing with the sex life into the anonymity 
of the category ‘‘evil dreams’ (cf. below p. 229), 
one such dream has actually been recorded and a few 
others are referred to in cuneiform literature. 

The recorded dream is preserved in the Hittite col- 
lection of dreams experienced by the king, the queen, 
and high officials of the Hittite court which we have 
already discussed on p. 193. It had been recorded 
because it contains the promise of a votive-offering 
made by the queen and, as such, was incorporated in 
this ‘‘memorandum”’ of the temple. Here is the text, 
which is not only of human interest but belongs to 
the few dream-reports of the ancient Near East (cf. 
pp. 193, 203, and 230 for similar instances) that lend 
themselves rather obviously to psychoanalytic investi- 
gations: ‘‘When, in a dream, in the town of Iamina, 
in the rear of the tarnu-house (building reserved for 
ritual ablutions, cf. S. Alp in JCS 1: 172, n. 24) some 
husky men had molested the queen, the queen made, 
in the dream, a vow to the god Sarrumma of the town 
Urikina, (to wit) a (model of a) tarnu-house (made) 
of gold!” (KUB XV no. 1 II: 5-10 = 37-41). 

Although the wording is carefully euphemistic, the 
content reveals with disarming directness a specific 
psychological situation. The full grasp of the impli- 
cations involved is, however, denied to us, because the 
background of the incident, i.e., the nature and pur- 
pose of the rituals performed in the tarnu-house, are 
known to us only approximately. 

From Mesopotamia proper we have references to 
sex in dreams mainly from omen texts. These come 
from that large collection of omina (known after its 
incipit as Summa Glu ina mélé Sakin) of which tablet 
no. 104 deals with incidents taken from sexual ac- 
tivities. They are (CT XXXIX 44:9): “Ifa man is 
sexually excited during the night and has a pollution 
in his dream (this means): this man will suffer 
(financial) losses,’ and (CT XXXIX 45: 26-27), “‘if 
a man is sexually excited in his dreams and wakes up 
during the night and has a pollution (this means): 
this man will . . . , he will acquire riches.” 

A unique passage alluding to incestuous dreams 
occurs in the unpublished tablet K. 2315+ which I 
hope to deal with elsewhere. In a prayer to ward off 
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all kinds of evil portents, unlucky omina, etc., we 
read in line 86: ina MAS.GE¢.MU ana AMA ba-ni-ti-ia 
ana AMA-ia mi-ti ana a-ha-ti-ia lu-u at-hi ‘‘(did all 
this occur because) I have had sexual contact in a 
dream with my own mother, with my deceased mother, 
with my sister ?”’ 

The cuneiform omen-literature yields, furthermore, 
an isolated example of the description of a specific 
kind of dream, taken purely as a psychological ex- 
perience and divorced from supernatural or irrational 
connotations. The following item is taken from a 
fragmentary tablet containing a collection of omina 
(F. R. Kraus, ZA 43: 96 I]: 18) which deduce prog- 
nostics from such personal characteristics of a person 
as speaking habits, moral qualities or defects, etc.: 
“If, in his dream(s), he often walks around naked and 
[ J, (it means): troubles will not touch this man.” 

In its attempt to describe a psychological type by 
means of a characteristic dream-experience this omen 
suggests a very modern insight into the relationship 
between dream-content and the psychological make-up 
of the individual. Still it would certainly grossly 
overestimate the reach of Akkadian ‘“‘psychology”’ if 
one should assert that the prediction in this omen 
actually expresses such an insight: in other words, that 
the man is considered a likely success in life if he 
belongs to a specific psychological type. The problem 
of the relationship between dream and prognostic will, 
however, be our concern later on (cf. p. 241). 

The use of the dream in similes and other figures of 
speech constitutes another source of information as 
to what the civilizations of the ancient Near East 
considered the essential features of that experience. 
Out of the entire cuneiform literature I could collect 
only two instances of such a use of the word ‘‘dream.”’ 
In certain bilingual hymnical texts of the later period, 
we read sometimes, when the beauty or rather the 
splendor of a city or a temple is described : ‘‘my temple 
which is built like (one which ore sees in) a dream!”’ 
The Sumerian é.ma.mt.dama.dt.mu was 
rendered in Akkadian, with patent inadequacy, as 
follows: E Sa ki-ma Su-ut-tim in-ni-ip-Sé-am (ef. 
Langdon, BE XXX 12:5 from Nippur, and Reisner 
SBH 31: 21-23 of the Seleucid period). 

Then there is a unique reference from a hymn to 
Nergal found on a tablet in the library of Assurbanipal 
which sheds a revealing light on the native etiology 


of the dream; on p. 234 this passage will be discussed. : 


Egyptian texts offer somewhat more information in 
this respect; the phrase ‘‘in the manner of a dream” 
(cf. also H. Grapow, Die bildlichen Ausdriicke des 
Agyptischen, vom Denken und Dichten einer altorienta- 
lischen Sprache 140, Leipzig, Hinrich, 1924) is not only 
used more often than the corresponding expression in 
Mesopotamian texts but also in a greater variety of 
instances. The ‘‘Wisdom”’ text known as ‘The In- 
struction of the vizier Ptah-hotep’’ (lines 277—288) 
carries a warning against women which uses the 


[TRANS. AMER. PHIL. soc, 
dream-experience as a simile to characterize the short- 
lived nature of the pleasures of love: ““One may be 
ruined by glistening limbs as she stands transformed 
by blushes. It is a moment brief as a dream, but one 
may attain death from experiencing it!’’ The “Song 
of the Harper” (M. Lichtheim, JNES 4: 197) in its 
courageous scepticism refers to dreams in the same 
vein: ‘‘as for the span of earthly affairs, it is the 
manner of a dream!”’ 

The bewildering disappearance in dreams of the 
limitations of time and space which characterize the 
waking world has likewise impressed the imagination 
of the Egyptians. Sinuhe, in his attempt to describe 
the uncontrollable impulse that forced him to flee the 
country, resorts to a dream-simile (line 225): “It was 
just like a dream, as when a native of the Delta sees 
himself in Elephantine or a man of the (Delta) lagoons 
in the land of Nubia.” 

In the Old Testament, the ephemeral pleasures of 
the sinner living in prosperity are likened in Job 20:8 
to dreams: ‘‘He shall fly away as a dream, and shall 
not be found: yea, he shall be chased away as a vision 
of the night.” 

Finally, we would like to quote here a passage from 
the Odyssey (19: 581) referring to memories of things 
past which so often haunt dreamers but are only rarely 
mentioned in descriptions of or allusions to dreams 
found in the civilizations of the ancient Near East: 
‘this home which even in my dreams I shall never 
forget!’’ said Penelope envisaging the possibility of 
leaving the palace of Odysseus when she decided to put 
the suitors to the fateful contest. 

The description of a dream-experience in purely 
psychological terms appears in the J/iad (22: 199-200) 
where Achilles’ desperate but ineffective attempts to 
overtake Hector when he was pursuing the latter under 
the walls of Troy was likened by the poet to the well- 
known, frustrating pursuit dreams. 

To show that genuine dream-contents were excep- 
tionally recorded without regard to patterns and liter- 
ary aspirations but apparently solely for scientific 
reasons, we offer, in §8, no. 24, a translation of the 
famous Greek dream-papyri found in the Serapeum 
and dated from the second century B.c. For more 
information concerning the background of these 
startling records of dreams, cf. K. Sethe, ‘‘Serapis, und 
die sogenannten Katochoi des Serapis’’ (Abhandlungen 
d. kgl. Gesellschaft d. Wissensch., Phil.-hist. Kl., 
Gottingen, NF 14 (5)) and A. Storch-F. Heichelheim, 
“Zum Traumglauben und Traumverstindnis in der 
Antike auf Grund urkundlicher Traumberichte aus 
der Ptolemaerzeit,’’ Zentralblatt fiir Psycho-Therapie 
und ihre Grenzgebiete 4: 549 ff. 

We have to turn now to an entirely different type 
of dream which we have left aside so far for the simple 
reason that the contents of these dreams are never 
indicated. Throughout the present investigation we 
have concerned ourselves exclusively with dreams 
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which were considered worthy of recording because 
their contents were either direct divine revelations or 
conveyed such messages couched in the language of 
“symbols.’’ The dreams which we are now going to 
discuss were not judged according to their individual 
contents but rather according to their immediate effect 
on the dreaming person. As such they are devoid of 
primary religious or mantic implications, and _ fall 
naturally into two categories: pleasant and unpleasant. 
It stands to reason that they were, in practice, only 
of importance when they were unpleasant, oppressive, 
etc., and under these circumstances their individual 
contents remained, for obvious superstitious reasons, 
untold. 

Pleasant dreams are simply designated as such: 
Sunate damgate (with the plural reflecting the anonym- 
ity of such dreams), while for the far more important 
bad and unpleasant dreams there exists a number of 
designations. They are termed “evil” (/imnu), ‘‘con- 
fused’”’ (pardu), ‘‘strange’’ (ahi#), ‘“‘dark’’ (ek/u), and 
also §45u ‘‘confounded’’—or, euphemistically, ‘‘not 
good”’ (la-tdbu, la-banti). The rare expression hata is 
used inexactly because it means ‘‘false, misleading”’ 
and thus introduces the criterion of meaning. 

Good dreams are probably not only those which 
evoke pleasant emotions, but also those which are 
distinguished by the absence of the fear, the oppres- 
siveness and anxieties which characterize unpleasant, 
evil dreams. The actual nature of the dream-experi- 
ence termed ‘“‘evil’’ is, however, never described. It 
should be noted in this context that no word is known 
in Akkadian for the nightmare; the term e/initu (Old 
Babylonian: elénitum) which would fit semantically 
(cf. Greek: ept(h)altes, Latin: incubus with Akkadian: 
“she who is above’’) seems rather to refer to a human 
being with especially powerful and dangerous magic 
qualities. 

There exists, however, one description of a night- 
marish dream. The Old Babylonian omen text VAT 
7525 (to be published by this author), which contains 
a rather unsystematic collection of physiognomatic 
and other omina, offers the following description of an 
evil dream with pertinent prognostic: ‘If a man—when 
he is asleep—the town falls repeatedly upon him, and 
he cries (for help) and one does not hear him (this 
means): this man will have attached to him a pro- 
tective angel and a (good) spirit. If a man—when 
he is asleep—the town falls repeatedly upon him, and 
he cries (for help) and one hears him (this means) : 
an evil spirit will be attached to him”’ (rev. III : 28-35). 
Although there is no mention of the customary words 
for dream and dreaming, the context shows clearly 
that a nightmare is described. 

Outside of the probably secondary or accessory 
mantic use made of their phenomenal content, dreams, 
be they pleasant or evil, are considered in Mesopo- 
tamia symptoms expressing the cultic as well as the 
(coordinated and interdependent) psycho-somatic 
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status of the individual. The symptomatic aspects 
of these dreams have to be clearly kept apart from 
their mantic implications which foretell the future of 
the dreamer. Thus, a pleasant dream may predict 
unfortunate events and vice versa. The connection 
between the subject matter of the mantic dream and 
its prognostications is based on certain free associa- 
tions and a variety of pseudo-rational hermeneutic 
principles which we shall discuss in the last section of 
this part. The relationship existing between the 
dreamer (and his psychological status) and the nature 
of the (symptomatic) dream, on one hand, and that 
which exists between the manifest dream-content and 
future events, on the other, represent the two basic 
aspects of the dream-experience of the common man. 
The symptomatic nature of such dreams is clearly 
demonstrated in an Old Babylonian private letter 
which illustrates, at the same time, that this attitude 
was well founded in popular beliefs. A businessman 
from abroad writes home (PBS VII 17: 24-25), “Iam 
fine (Sa-al-ma-ku) and the boss is fine (Sa-li-im), and 
my dreams are exceedingly pleasant (Su-na-tu-t-a 
ma-di-1§ da-am-ga).’’ Dreams are here mentioned and 
qualified to indicate that the writer of the letter is not 
only physically in a good state (that is referred to with 
Salmaku) but also in fine spirits, enjoying peace of 
mind. Note furthermore the following omen-passage 
taken from a text mentioned already on p. 228 (F. R. 
Kraus, ZA 43: 96 II:17): “If (a person) (always) 
says ‘My dreams are fine!’ (it means) : the guardian of 
the health (cf. below p. 230) of [this] man [takes good 
care of him (or the like) ]."". This again illustrates the 
symptom value of pleasant and evil dreams in relation 
to the status of the ‘‘health’’ of the dreamer. 
Assurbanipal, however, as king and priest, expresses 
this same psychological situation in a somewhat differ- 
ent way. When he describes his triumphant feelings 
after good news arrived from all battle fronts, he says 
(Cyl. A X: 70-71), “(when I was) in (my) bed, my 
dreams were very pleasant (du-um-mu-qu MAS.GEs. 
MES.-ii-a), and, in the morning, I overheard only nice 
words (said by other persons) (literally: ‘my kledons 
were nice’ ba-nu-u e-gir-ru-ti-a).”’ The king obvi- 
ously views dream-experiences on the same _ phe- 
nomenological level as overheard chance utterances 
(cf. above p. 211): they happen to him but, at the 
same time, express or reflect the subjective and 
momentary state of his soul and body. Here we 
touch—in passing only, because the topic is too im- 
portant to be dealt with cursorily—upon a funda- 
mental Mesopotamian concept which sees in ‘‘history”’ 
(i.e., in the sequence of happenings, from birth to 
death, in the life of a person or a country) only the 
materialization of what is termed “fate’’ (Szmtu), 
meaning the ‘‘nature’’ with which a supreme cosmic 
power or order has endowed every individual (king or 
private person) at birth, a country or city or even a 
stone of a specific kind at the creation of the world. 
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The pleasant portents (dreams as well as kledons) 
happen to Assurbanipal because it is his Simtu to be 
victorious and happy. 

Good dreams, and their diurnal counterparts such 
as kledons, portentous encounters of all kinds, are thus 
taken as symptoms and as such carefully observed 
and noticed. When evil dreams oppress and frighten 
the individual, he turns to his god, praying: ‘‘Make 
pleasant my dream (dum-mi-ig Su-ut-tu) (when I am 
on my) nocturnal couch!” (K. 2279+ in JRAS 1920: 
567: rev. 22), or: ‘‘May the dream I shall see (this 
night) be pleasant (SIG;-at), may the dream I shall 
see be reliable (GE.NA-at), turn you (the gods) the 
dreams I shall see into pleasant ones (ana SIG;-ti 
tir-ri)”’ (IV R 66* no. 2 rev. 22-23). Cf. also analo- 
gous passages in the series Meier Magl@ VII: 174 and 
in prayers (King BMS 6: 116, 22: 63, etc.). 

A person suffering from evil dreams may turn to 
that protective spirit called massar Sulmi ‘‘guardian 
of health’’ (passim in Old Babylonian letters—PBS 
VII 105—and in later texts—Harper ABL 427, 453, 
778, etc.) who is supposed to ward off such experiences 
(cf. King BMS 12: 113, also the passage quoted above). 
Or he may resort to magic, burying apotropaic 
figurines under the floor of his bedroom upon which 
are written such commands as, ‘‘Get out, evil (caused) 
by dreams, come in, pleasantness (caused) by dreams!”’ 
(Thompson A MT 101, 2, right col. rev. 9-10, 13-14). 

The close interrelation between evil dreams and the 
state of health of the dreaming person is illustrated in 
the medical text, Thompson A MT 86 I1: 3-7, where we 
find the following item: “If the head of a man ‘seizes’ 
him repeatedly [ ], his dreams are confused, he has 
po[llutions repeatedly] in his sleep, his ‘knees’ 
(euphemism) are bound, [there is] paralysis in his 
bamtu (back?), his flesh is quite full of rutibtu (wet 
spots?), (diagnosis): this man is bewitched .. .”; 
there follows the therapy prescribed for this case. Cf. 
a similar passage in Thompson AMT 96, 7:4. The 
colophon of the text Thompson AMT 79, 1, of the 
same collection of medical texts indicates that there 
existed in the library of Assurbanipal a tablet be- 
ginning with the line, “If a man in his dream sees 
repeatedly [ |,” which must have contained specific 
prescriptions against dreams of certain contents; in 
this case we may restore perhaps “‘[ dead people ].”’ 

Evil dreams can under certain circumstances impair 
the health of a person. The Hittite rituals concerned 
with the magic preparation of a woman for childbirth 
require different ceremonies according to whether or 
not she has been ‘‘contaminated”’ by dreams occurring 
before the event; cf. KBo V 11: 32 (Papanikri Ritual) 
and KUB IX 22 III:30, 35 (plus Balkan, ABoT 
no. 71). 

For the Greek view of dreams as a manifestation of 
the physiological status of the dreamer, or better, 
patient, cf. simply E. R. Dodds’ remarks (and refer- 


OPPENHEIM: DREAMS IN THE ANCIENT NEAR EAST 


[TRANS. AMER. PHIL. soc, 


ences given) on the Hippocratic treatise, ‘On Regi- 
men,”’ op. cit., 119 f. 

It is a great loss to an investigation interested in the 
psychology of the dream that the “‘evil’’ dreams are 
consistently mentioned without any reference to their 
contents. Their importance is illustrated by an iso- 
lated instance which makes us feel only more acutely 
our loss. For this reason we have to deal here—at 
some length—with a strange story contained in a 
Hittite cultic text which has been transliterated and 
translated by A. Goetze and H. Pedersen under the 
title MurSilis Sprachldhmung. The Hittite king re- 
lates the story beginning, with rare psychological 
insight, at the very incident which later becomes 
crucial in his ‘‘case history.’’ A thunderstorm catches 
him on a trip to the city Til-Kunnu[ J and, ap- 
parently, an especially loud thunderclap inflicts upon 
the king a shock severe enough to impede somewhat 
his faculty of speech. The next sentence in the report 
is philologically difficult, but it seems to have been 
intended to express that the king ‘“‘forgot’’ the entire 
incident (cf. Goetze-Pedersen MurSilis, 20). After 
several years, however, Murshili began to dream of 
this thunderstorm and, this we may well read into the 
text, experienced time and again the original shock. 
Patently, these oppressive dreams must have in- 
creased in number as well as in intensity until, as the 
king puts it, the ‘‘Hand of the God” struck him during 
such a dream, causing complete aphonia. 

The text then turns to its main topic, the report of 
the ritual steps taken by the king’s advisors to relieve 
his distress. The ritual is described in considerable 
detail to which we shall have to refer presently in two 
essential points. 

This rather routine case of hysterical aphonia is 
remarkably well described. The references to the 
repression of the first experience of the shock and to 
the increasing deterioration of the king’s condition, 
caused—or, as we would say, expressed—by his 
dreams, are as precise and as revealing as any psycho- 
analyst might hope for. 

As is natural under such circumstances, the real 
cause of the king’s disease is not indicated in the 
account, not only for stylistic or other formal reasons, 
but because this cause was most certainly unknown 
to the patient himself. We are therefore reduced to 
guesses about what the report left unsaid and what 
only a very intensive questioning of the king by a 
trained psychoanalyst would have been able to 
bring out. 

The sequence of events and certain details of the 
story seem to suggest the following, necessarily hypo- 
thetical, reconstruction of the situation. The king 
must have been under a very heavy emotional strain 
during his trip to the city Til-Kunnu[ ]. It is 
likely (cf. below) that this journey had cultic rather 
than political or military implications and that the 
king traveled either against his wishes or because he 
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felt, subconsciously of course, that something basic 
was wrong with the timing or the purpose of the trip 
or perhaps with his own person in relation to the ob- 
jective of the journey. The subsequent incident must 
then needs have confirmed his forebodings. 

The journey seems to have been a rather important 
and perhaps even arareevent. This can be supported 
by the following fact : his garments (expressly described 
as festive) used at that occasion and also the chariot 
and the horses were later on considered contaminated 
by the accident during the thunderstorm and had to 
be handed over to the Weather-god as “‘sacred,”’ i.e., 
tabooed ; all this, however, happened many years after 
the event, which shows that these royal paraphernalia 
must have been important enough to make it possible 
to identify them exactly after such a long period 
had elapsed. 

The narrow escape from being hit by the thunder- 
bolt of the apparently enraged Weather-god seems to 
have been interpreted by the king, under the influence 
of his state of mind, as a very forceful warning on 
account of—this is a mere guess again—his rebellious 
thoughts, impious attitude or the like. 

The shock itself caused a not too serious disturbance 
of the king’s faculty of speech which one could inter- 
pret as a kind of self-inflicted punishment for the 
king’s forbidden thoughts. This hypothesis can be 
supported by the following considerations: the trau- 
matic experience seems to have relegated that specific 
(extraordinary but unknown) attitude of the king into 
his subconscious, while he protected himself against 
the pangs of his bad conscience by forgetting, or—as 
the Hittite text seems to put it—by “repressing’’ the 
entire incident. The latter, however, began—quite 
naturally, as one is inclined to say nowadays—to 
affect his dreams in a way which led to an increasing 
deterioration of his faculty of speech. This symptom 
again adds credence to the hypothesis just offered 
concerning the king’s state of mind at the moment the 
thunderclap threw him into aphonia. 

The contents of these dreams are not described, but 
for the remark that the king dreamed eventually that 
the “‘Hand of the God”’ struck him in his dream caus- 
ing either complete aphonia or, as the wording could 
admit likewise, a stroke which paralyzed half of his 
face so that his mouth was drawn askew(?). The 
former alternative seems to be more in keeping with 
the statement that the ‘‘Hand of the God”’ struck the 
king in a dream. 

It seems that the king revived and relived in these 
succeeding dreams the original shock caused by the 
thunderclap with which he believed the deity to have 
reacted to his innermost thoughts. In the meantime 
the subconscious resistance of the king grew in in- 
tensity until—at the climax of this development—he 
had a dream in which he was actually hit. Thus the 
battle raging in the subconscious of the king between 
that specific attitude and the increasing feeling of guilt 
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imposed by the thought and behavior pattern inherent 
in his position came to a sudden end with an utter 
defeat of the ego of the king and this found its ex- 
pression in his inability to speak. 

Whether the treatment prescribed and executed by 
the king’s priestly advisers had any effect we cannot 
tell, but it is possible that the complete surrender of 
the king’s ego—in fact his annihilation as a person- 
ality—which the ritual was meant to symbolize and 
to bring about magically was able to solve the inner 
conflict of Murshili. Purified by a variety of rites, 
he was to lay his hands on a bull that was to be brought 
into the temple of the Weather-god to be given there 
as a burnt offering. The bull, described by a Hurrian 
(better, Akkado-Hurrian) technical term (pubugarri) 
as “‘substitute,’’ was accompanied by a pack which 
contained the entire royal paraphernalia, chariot, 
horses, garments, shoes, weapons, and the very table, 
bed, bowl, and wash basin, and every utensil he cus- 
tomarily used; all this was to be transported into the 
temple of the Weather-god and was—most likely—to 
be burned there with its means of transportation. 
On top, all the garments, etc. (cf. above), used on the 
day of the thunder-incident were to be destroyed in 
the same way. Nothing can express more pointedly 
the utter renunciation, the complete elimination of 
the old ego, which was considered the only adequate 
and efficient solution of the king’s distress. The 
therapeutic impact of such a ‘“‘psychological’’ treat- 
ment could well have been successful as well as lasting 
in its effect. 

In Mesopotamia—and probably everywhere in the 
ancient Near East—evil dreams were often conceived 
of as inflicted upon a man either by his god when the 
latter turned away from him because of his sins or, 
also, by his enemies who took advantage of the 
defenselessness caused by the wrath of his protective 
deity (cf. eg. KAR 76:3 for the kullumu of bad 
dreams by one’s enemies). They are sent against man 
exactly as are diseases, mental and physical afflictions 
of every description. But these tormenting evil 
dreams can be dispelled, as numerous passages from 
prayers and conjurations show, if the sufferer’s prayers 
to the gods, especially to Shamash and to Sin, are 
favorably accepted or if a more potent counter-magic 
can be set afoot by the “physician’”’ of the patient. 
When his evil dreams stop or change into pleasant 
ones it is regarded the manifest sign of his return to 
grace—and health. 

Evil dreams remain, as we have seen, anonymous; 
their individual manifest content remains hidden be- 
hind the (grammatical) plural in which they are con- 
sistently referred to in Akkadian, Hebrew (cf. Job 
7:14) and Egyptian (cf. K. H. Sethe, op. cit. sect. 
1-11); for a Greek example of this difference between 
“dream” and ‘“‘dreams,”’ cf. Odyssey 20: 87, and like- 
wise the “‘dreams’’ of the wife of Pilatus (Matt. 
27:19). Plainly one avoided, for superstitious rea- 








232 OPPENHEIM: DREAMS IN THE ANCIENT NEAR EAST 


sons, describing the contents of evil dreams; they were 
considered contaminations and defiled, as such, the 
individual as would any other untoward happening, 
evil-portending encounter, the sight of certain people, 
animals or objects, or countless other purely ‘‘acci- 
dental” circumstances do their observer. 

Such dreams are conceived of as ‘“‘objective”’ events; 
they do not lose their effect even if the person who 
experiences them happens to forget their content. 
This is demonstrated in one of the numerous rituals 
contained in the Assyrian Dream-Book (cf. p. 298), 
which refers to forgotten dreams without regard to 
whether they have been pleasant or evil: “‘(as to) the 
dream which you (addressing the ‘“God of Dreams’’) 
know but which I do not know, if it was pleasant, may 
its pleasantness not miss me, if it was evil, may its 
evil not reach me!”’ 

A similar attitude is recorded in the Babylonian 
Talmud (Berakoth 55b) where a prayer is prescribed 
to turn forgotten dreams into favorable prognostics. 
Yet the Old Babylonian omen text VAT 7525 of the 
Berlin Museum (cf. above p. 229), refers to such 
dreams in a somewhat different way: “If a man cannot 
remember the dream he saw (it means) : his (personal) 
god is angry with him”’ (I: 31-32). 

Summing up, these dreams, pleasant or evil, do not 
predict the future of the dreaming person nor do they 
warn or promise; they are but indicators of the 
physical and/or psychological status of the person who 
is experiencing them, and this status in itself is but 
the expression of the cultic standing of the person, in 
other words of the extent to which he is endowed with 
the protective deities who safeguard the life, success, 
and happiness of the individual. 

The natural consequence of such a concept of 
dreams is to see in them demonic powers, even demonic 
beings, who roam through the night attacking those 
who cannot protect themselves. This in turn is bound 
to give rise to the concept of a ruler of these dream- 
demons, a ‘‘Lord of Dreams,” a deity who is in charge 
of them. And a deity must necessarily be incorpor- 
ated into the hierarchy of the pantheon, be given a 
status, hence a parentage, and assigned a dwelling 
place. 

All this seems to be the reason why Mesopotamian 
religion, at least the theological literature, knows of a 
“God of Dreams.”’ In terms of the typology of the 
Mesopotamian gods and their designations, in fact, of 
all Semitic theological constructions of that nature, 
this is quite unique and unparalleled. Even the 
Greeks, so given to personifying psychological and 
even physiological phenomena, have not taken this 
step. They speak of the “people of dreams”’ (Odyssey 


24:12) or the “tribe of dreams’’ (Hesiod Theogony 
211 f.), even locating them in the West, near the 
region of the dead (cf. below p. 235), but know of no 
deity in charge of these demons (for Hermes Oneiro- 
pompos, cf. below p. 236). 


The existence of a ‘“‘God 
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of Dreams”’ (ilu Sa Sundte) in Mesopotamia can only 
be understood in light of our preceding discussion 
dealing with the demonic nature of certain dream- 
experiences. The Dream-god exists only with respect 
to this specific aspect but remains meaningless and 
non-existent when dreams are considered as to their 
mantic implications, or where they are reserved for 
certain individuals as a means of communication with 
the deity. 

There are known, in fact, several deities which the 
lists of the theologians describe as the gods of dreams, 
the God Dream, etc. Their names are:4?’Ma.miu, 
4AN.ZA.QAR (variant: 4AN.ZAG.GAR) and ¢Zagiqu 
(variant : ¢Zzgiqu), the first being Sumerian, the second 
an Akkadian loan in Sumerian and the third Akkadian. 

The name 4M a.m4d (formerly misread as *¢Ma- 
hir; a god whose name is written in the same way is 
mentioned in inscriptions of Assurnasirpal II, a god 
4Ma-mu, in VAS VII 27:17 and Gordon Smith-Coll. 
Tablets no. 46: 13) means ‘‘God Dream.”’ 

The text KAV 63, a Middle Assyrian fragment 
of the great catalogue of divine names, refers to 
4M a.m in the group which enumerates the mem- 
bers of the entourage of the Sun-god. We find here: 
Shamash, Aja (his spouse), the gods Pap.nun.na, 
Bunene (the charioteer of the Sun-god), and our 
4Moa.mdi (I: 34). The Neo-Assyrian fragment K. 
2096 (published by Craig ABRT I, 56 ff., line 13) offers a 
parallel and lists, before a break, the following names: 
Shamash, Aia, Buneneand¢’Ma.ma. The Middle 
Assyrian version characterizes our god as DINGIR 
§u-na-ti |(?), i.e., as the ‘‘God of D[reams ].”’ 

More information is forthcoming from the famous 
list of names of gods preserved on one of the largest 
tablets in the library of Assurbanipal and called (after 
its incipit) AN = Anum. Here we have (CT XXIV 
31 IV: 84 ff. LK. 4349] and CT XXV 26:19 ff. LK. 
4144]) the following two entries: 4Ma.mt= 
DUMU.SAL.*Utu.ke, “ Mamu = daughter of 
Shamash” and in the next line: 4SI.SI.IG (variant: 
4SIG.SIG) =dumu.*Utu.ke,“Si(g)sig = 
son of Shamash.’’ The change in sex of Mamu is 
not of great consequence ; in these theological compila- 
tions, the priests, in their desire to list and organize 
all the minor divine figures of the pantheon, have 
repeatedly been guilty of such slight inconsistencies. 

More interesting is the name of the brother of the 
‘“‘soddess’’ Mamu, because the Sumerian word 
si(g)sig corresponds in Akkadian (cf. simply 
Deimel SL 112/94c and 295/122f) to zagiqu, meaning 
(as will be shown presently) “soft blowing wind, 
zephyr.’’ And our Dream-Book begins with an invo- 
cation of the god of dreams reading: *Zigigqu zigiqz 
4M amu Zilu Sa [Sunate(?)] “Divine Zigiqu, zephyr, 
M amu, God of [Dreams ],’”’ thus mentioning him 
by two of his names (Zigigu and Mamu). The 
splitting up of this deity into two figures of the 
pantheon: Mamu, daughter, and Zigiqu, son of 
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Shamash, the Sun-god, is clearly a secondary develop- 
ment prompted by the desire of the learned priestly 
compiler to include every known name of the deity. 

We shall revert presently to the most interesting 
designation of the Dream-god as Za/igiqu, i.e., 
“zephyr.” 

The third name of our god is introduced in the same 
list (AN = Anum) some forty lines after M am u and 
Zagiqu, but still among the divine personnel belonging 
to the court of the Sun-god (CT XXIV 32:110f. 
[K. 4349 ]). Here we find, after an enumeration of 
servant gods and other minor figures of the divine 
household, the lines AN.ZA.QAR = dingir.ma. 
mti.da.ke, “An.zaqar=the God of the 
Dream(s),’’ and AN.MIN.MAS.GE, = SU “An. 
zaqar of the Dream(s) = same.” 

The same name recurs with an important variant of 
its spelling in one of those theological schemes in which 
various minor deities are speculated about by priests 
who connect them—in henotheistic but purely learned 
aspirations—with an important and well-known god 
of the pantheon. The pertinent text, a fragment 
DT 46 in the British Museum (published by Mac- 
millan, BA 5: 655:7), says: AN.ZAG.GAR.RA = 
d4EN.LIL S4 MAS.GE,.[MES] ‘“An.zaqar = the 
Ellil with regard to dreams.’’ The same equation 
appears in the series AN = Anum (CT XXIV: 39 rev. 
XI:11 [K.4349]) with Bél replacing the name of 
the god Ellil (4AN.ZA.QAR = ditto (i.e., “BE) Sa 
§u(!)-na-tt). Cf. also the vocabulary izi = 15dtu 
(A II: 15) which offers the equation AN.ZAG.GAR = 
AN $4 Su-na-ti, i.e., “God of Dreams.”’ 

The spelling AN.ZAG.GAR.RA (for “AN.ZA.QAR) 
recurs among the equations of a Sumero-Akkadian 
vocabulary which organizes its content in semantic 
groups (erim.hu&§ = anantu, I*t Tabl., CT X VIII 
48 r. 1 30) as AN.ZAG.GAR.RA = DINGIR Sa Su-ut-ti 
the ‘God of the Dream.’’ Within the group, this 
equation is preceded by the lines ‘“‘nocturnal demon 
(preying upon) the traveler = hallulazu-demon,”’ “‘noc- 
turnal demon (roaming) the open spaces = same’’ and 
“god who has no abode which is taken care of”? = ‘‘evil 
spirit (zlu limnu).’’ This revealing context bears out 
again the demonic nature of the Dream-god. 

In a prayer addressed to the god Nusku (KAR 58: 
rev. 1-17), the grand;vizier(?) of the gods, who travels 
at night, our Dream-god is invoked (lines 9 ff.) in the 
following way: “‘Anzagara, Anzagara, who carries 
mankind around (ba-bi-lu a-me-lu-ti, cf. above p. 226), 
the messenger of princely Marduk!’ But in another 
conjuration, directed to the Moon-god, Sin, the very 
same god (spelled AN.ZA.QAR), characterized as “‘God 
of Dreams” (DINGIR.[MES ] Sa MAS.GE,.MES), is 
mentioned, and the ritual which is appended to the 
prayer prescribes a fumigation-offering to be per- 
formed beside the bedside of the patient for this god, 
the naSpartu (cf. presently) of the Moon-god (King 
BMS 1, plus Scheil Sippar 18:10). A Neo-Assyrian 
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letter, Harper ABL 450, likewise prescribes an incense- 
offering to “AN.ZA.QAR in connection with a ritual 
performed for Sin (lines 5-7) ‘“‘a sacrificial table 
(provided) with beer and oil you shall put up (in the 
correct) ritual arrangement in front of (the image of) 
Sin (and) a censer (filled) with burdSu-cuttings you 
shall place beside the bed (of the patient) for the god 
AN.ZA.QAR!” 

In these passages dealing with references to the 
Dream-god An.zaqar two notions concerning the 
etiology of the dream overlap but should not be per- 
mitted to confuse our investigation. On one hand, 
they reflect the ‘‘demonic”’ concept of the dream (as 
experience) ; hence the god is mentioned among various 
evil spirits lurking in the night; while on the other 
hand the god’s function as transmitter of divine grace, 
that is, of messages originating with the luminary 
deities Shamash or Sin, is the reason for his being 
mentioned and worshiped in conjuration-prayers and 
pertinent rituals. 

The designation of the Dream-god as naSpartu is 
noteworthy; the word is to be translated here as 
“means of communication”’ in the sense of ‘‘mes- 
sagery’’ or the like. The selection of this specific term 
demonstrates that the Akkadians were fully aware— 
on a certain level—of the fact that the very function 
of the dream is to convey messages, exactly as they 
considered the so-called Sipir mahhé, i.e., the ‘‘per- 
formances of the ecstatics’’ (Thompson Esarhaddon 
pl. 3 Il: 6) as such a naSpartu. Through madness, the 
deity reveals his will exactly as he does by means of 
dreams. 

The meanings and implications of the three names 
used in theological lists and religious texts for the 
Mesopotamian Dream-god pose some of the most 
difficult philological problems this investigation has 
had to cope with. The designation 4 M am u is, of 
course, quite to the point: the name means simply 
“God Dream”; the designations An.zaqar and 
Za/igiqu are, however, not that transparent. 

We will turn first to ¢Zagigqu, although the interpre- 
tation to be offered here can only be considered a 
possibility. Etymologically, zagigu is derived from 
the root z.u.g which also yields the verb zéqu and the 
noun ziqu. Zdqu refers clearly to the blowing of the 
wind; in Assyrian royal inscriptions it is mostly used 
to describe the destructive force of the onrushing 
storm; sometimes, however, the implication is that of 
a softly blowing or of a gentle, cooling breeze (zaqgiqu 
is morphologically a diminutive formation). It also 
denotes the blowing of the sweet, divine breath which 
is expected and described in many prayers as an ex- 
pression of grace. ‘‘May your sweet breath (literally: 
wind) blow upon me _ (li-zi-gam-ma)’’ (Langdon, 
OECT VI pl. XIII K. 3515: rev. 11), we read in such 
texts (cf. also IV R 54 no. 1: rev. 2, RT 24: 104: 11, 
King BMS 18: rev. 15), and we know of small fig- 
urines of deities represented as holding their hands 
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in front of their mouth so as to direct that blowing of 
the breath of grace towards the worshiper (E. Unger 
in Forschungen und Fortschritte 2: 270 f.). The waft- 
ing of the sweet smell of the cedar-rafters to those who 
entered the new palace of Sargon II is likewise de- 
scribed by zdgu (Thureau-Dangin, TCL JII 246: 
e-ri-S5u DUG3. . . 1-2a-qa). 
ports with pride that he had louvers cut into the 
walls—called 646 21-1-qi ‘‘ventilation-opening’’—to en- 
joy (ana multa’tia) the coolness of a breeze. 

More important is a group of references in which the 
verb zdqu is used to refer to the movement of swiftly 
attacking demons who, at night, use even the smallest 
opening of a room to penetrate to a sleeping or sick 
person. These demons “slip through the door like 
snakes, blow (i-ziq-qu) through the opening made by 
the pivot (of the door) like wind” (CT XVI 9 II: 
21-23). In vain people attempt to protect them- 
selves: ‘“‘they drift (72-zig-qu) through (holes in) the 
threshold and the opening of the pivot” (CT X VII 
35: 56-57), or through other chance gaps and crevices. 

We have quoted these passages because they serve 
as a welcome illustration of the following important 
verse of a hymn to the god Nergal, a chthonic deity. 
The text IV R 24 no. 1 (line 49) describes the god in 
the following terms: ‘‘. . . whose strength is over- 
whelming, like a dream (ki-ma Su-ut-ti ina sir-ri 
I[axy],Sumerian:ma.mt.gimza.ranu.mu. 
[un.gi, ]) he cannot [be stopped] (even) at the 
opening made by the pivot (of a door)!’’ One can 
hardly fail to be immediately reminded of that famous 
description from the fourth book of the Odyssey dealing 
with the appearance of the dream-ezdolon of Iphthime 
in the dream of Penelope: the dream-demon ‘‘crept 
into her bedroom by the strap that worked the bolt”’ 
(verse 802) and left again by slipping ‘‘past the bolt 
by the jamb of the door and was lost in the wind out- 
side”’ (verse 838f.). Equally important is Odyssey 
6:19 f., according to which Athena, when appearing in 
a dream to Nausicaa, “swept through (the closed 
door) like a breath of air’’; in fact the comparison of 
the nature of the divine apparition with a “breath of 
wind (pneuma)”’ will have to be taken up presently. 

In this context, the description of the onrushing 
provoked dreams in the Epic of Gilgamesh (§8, no. 5) 
should be mentioned because they are likened there 
(cf. 115) in a unique metaphor to Sarbu the ‘“‘cool wind”’ 
which passed by (etégu) Gilgamesh (cf. also below 
p. 235). The corresponding second noun of the 
parallelismus membrorum is unfortunately lost in a 
break (but cf. above p. 216). 

The concept of the demonic nature of the dream 
underlies all these passages. Swiftly moving through 
the night, they “blow in’’ through minute openings to 
visit the sleeper. And the Akkadian uses a specific 


verb—zdqu (in Sumerian: ri and za.la.ah )—to 
refer to that irresistible drifting of dream-demons con- 
ceived as movements of air. 


The same verb is used 


And the same king re- 
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to describe the attacks of other demons, e.g., when the 
asakku-demon is said to assail man like a wind (ki-ma 
Sd-a-ri 1-ziqg-ma CT X VII 10: 46), or a disease affecting 
the eyes is said to blow down from heaven (ina 
Sd-me-e Sd-a-ru 1-2i-gam-ma Thompson AMT 11, 1:12). 

All this sheds light on the meaning of the name of 
the Dream-god Zagiqu (Zigiqu). This designation 
refers clearly to some light movement of the air de- 
scribing both the demonic nature of the Dream-god 
and his manner of irresistible attack. 

The semantics of the word itself range from ‘‘storm” 
to “evil spirit’ and even to ‘“‘nothingness.’’ The last 
nuance, a typical Semitic semantic development, from 
“wind” to “nothingness,” is paralleled in Akkadian by 
Sdru ‘“‘wind”’ and in Hebrew by, e.g., hebel. The term 
zagiqu is frequently used in the idiomatic phrases ana 
zagigi manu or ana zagiqi turru/taru which mean ‘‘to 
consider as, become, turn into ‘wind,’ i.e., nothing- 
ness.” A list of synonyms (cf. von Soden ZA 43: 
244: 281) uses the phrase ana zaqiqi turru to explain 
qummumu, i.e., ‘‘to crush,’’ and thus suggests the 
translation ‘“‘to annihilate.’’ The parallel idiom ana 
Sari turru (literally: ‘‘to change into wind’’) illustrates 
that the basic meaning of our word zagiqu is actually 
“wind” but with the connotation of a wind of a special 
kind comparable in many respects to Hebrew ruah 
and Greek pneuma. And this connotation has sug- 
gested and favored the semantic development which 
is here our concern. 

The meaning ‘‘spirit’’ or ‘“‘demon”’ for zagigu is 
attested in the following passage: ‘‘the imprisoned evil 
spirits (Akkadian: z/u, Sumerian: dingir) have 
come out of the grave, the evil zagiqgus have come out 
of the grave” (CT X VII 37:1 ff.). Here, zagiqu cor- 
responds to z/u (normally ‘“‘god’’), both being qualified 
as limnu, i.e., ‘“‘evil,’’ so that the comparison with 
Greek daimon suggests itself readily. 

The zagiqu-demons are typically described as rest- 
less and shifting, ‘“‘sweeping to and fro”’ (muttaSrabbitu) 
(e.g., CT XVI 15 V:40); in their roamings they 
populate the desert, that uncanny region full of 
dangerous spirits; cf. Haupt ASKT 18: 3, 21: rev. 8, 
CT X VII 29: 5-6, etc. 

At this juncture a reference important for zagiqu 
has to be discussed. In the famous scene from the last 
tablet of the Epic of Gilgamesh, the ghost (utukku) of 
his friend, Enkidu, comes forth from the netherworld 
“out of a hole (in the ground) like a zagigqu’’ (¢. 
Thompson, Epic of Gilgamesh XII:84). The fact 
that the nature of a ghost and that of his appearance is 
described with the very same word applied elsewhere 
to dreams (to be exact, to the ‘“God of Dreams’’) is 
paralleled in the Homeric epics. There, in the Odyssey 
4:810 (dream of Penelope), and in the Iliad 4:65 ff. 
(Patroclus appearing to Achilles)—and also, corre- 
sponding instances, Odyssey 19:562 and 10:521, 
etc.—the same terminology is used to describe dream- 
demons and the souls (psyche) of the departed. The 
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airy nature of these “‘beings”’ is repeatedly stressed in 
Greek and Latin texts; cf. especially Virgil, Aeneid 
6: 701, for an illustrative quotation, ‘‘even as light 
winds and most like a winged dream’”’ (par levibus 
ventis volucrique simillima somno), and also the perti- 
nent passages quoted in Hundt, op. cit. 23, n. 52, 66, 
n. 81-82. As a means of expressing the mysterium 
tremendum, we find in I Kings 19: 12 the well-known 
reference to the “‘still small voice’’ (cf. also Job 4: 12) 
as an analogous attempt to cast a unique experience 
in terms which are—at least superficially—rational. 

We shall revert presently (cf. below p. 236) to the 
observation that the dreams and the souls of the dead 
are referred to with the same term. 

Two further nuances of the word zagigu have some 
bearing on this discussion, although the ultimate im- 
plications remain obscure in both cases. When 
Assurbanipal prayed to the god Nabfi (Craig ABRT | 
5f.:23), ‘a zagigu answered from the presence of 
Nabfi, his master’? with an utterance of comfort, 
styled as the speech of a deity in a theophany. The 
zagiqu is here certainly not a “dream” (F. R. Kraus 
in ZA 43: 88), but the carrier of the divine message, 
be this the “‘breath”’ of the deity (cf. Hebrew ruak, es- 
pecially in the passage Job 4:15f.) or a still less 
material emanation of the god which was hypostatized 
as a zagiqu. In a phrase of the poem Ludlul-bél- 
némeqi (II: 8) we find another reference for this use of 
our term. The princely sufferer complains that he is 
without contact with the deity, and he enumerates his 
various attempts to achieve such a communication. 
Here he mentions zagigu in a context which is still a 
crux: ‘To the zagigu I prayed (text has: a-bal-ma) 
but he did not instruct me!’ Here, the word obvi- 
ously refers to some specific avenue of communica- 
tion with the god, an avenue which failed the unfortu- 
nate. It is possible, though rather unlikely, that 
zagigu designates here messages conveyed in dreams; 
one could also think of what we are used to term 
glibly ‘‘inspiration.”’ 

There are three more extremely difficult occurrences 
of the word zagiqu which originate in late and learned 
texts where it is used to describe what was considered 
a specific and characteristic quality of man—as 
against divine beings. One of them (K. 4173 I:1, 
Kraus Physiognomatik no. 54 and ZA 43: 84) speaks 
in a broken context of the zagigu of mankind which 
enables the person who is endowed with it to reach the 
rank of the ruler of the gods (ellilitu, i.e., rank of the 
god Ellil). The following, parallel, phrase mentions 
wisdom-sayings, the knowledge and understanding of 
which qualify a person to act as ruler and king. The 
possibility that zagigu refers here again to what one 
might call “inspiration” cannot be excluded. 

Still more difficult is, secondly, the passage in the 
text KAR 307. This tablet contains cosmological 
speculations of the most esoteric nature : corresponding 
to a division of the celestial realm into three planes, 
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the “earth,” or better, the lower region of the cosmos, 
is equally divided into three such strata. These are: 
a lowermost section in which the chthonic deities, the 
so-called Anunnaki, rule; a middle section in which 
Ea, the god of the watery depth, has his abode (text: 
§4Sub); and, finally, the uppermost layer, our earth, 
on which mankind is “‘placed in cattle-folds” (Surbus). 
And mankind is here referred to by the unique desig- 
nation zigigu-NAM.LU.U,.LU, i.e., ““‘zigiqgu-man,”’ a 
term meant to allude, in a very sophisticated and 
learned way, to some special characteristic of the 
beings who populate the earth, a characteristic im- 
portant enough to deserve mention in a cosmological 
digression. ‘The word may refer in this context to 
the ephemeral nature of man’s life on earth (Zallqvist 
Gétterepitheta 11, thinks so and translates correspond- 
ingly Windhauch-Menschen), but it might have been 
used on account of certain implications which have to 
do with the roving, restless, and always futile activities 
of mankind. Again, the word might have been coined 
as an epitheton ornans, alluding to man—to use gnostic 
terms—as ‘‘pneumatic”’ in his aspirations. We will, 
however, most likely never know what zigiqu-amélitu 
was intended to express in this context. 

Lastly, there is a passage in a bilingual hymn to 
Shamash, the Sun-god, which offers us the third 
occurrence of zigigu in a difficult context. Two lines 
forming a distich (V R 50 i: 25-26) describe the reac- 
tion of mankind to the sight of the rising sun : mim-ma 
$4 ina lib-bi ba-(d5)-Su-u% igq-qa-bu-u% ‘‘whatever was 
kept secret is (now) being uttered, sig.ga nigin. 
nam.ld@.uzg.lu.ke,8 u.a(!).ba(?).[x.y]. 
gig. gig = 2i-gi-ga/gt $4 nap-har ni-%i [i-pa-a |l-ka the 
zigigu of all mankind answers you!’’ Although these 
verses do not shed any more light on the difficult term 
za/igiqu, they contribute to create the impression that 
some such concept as “‘spirit’’ (German: Geist) or the 
like is required by the quoted context as well as by 
the nature of the deified Za/igigqu, the ‘‘God of 
Dreams.”’ 

Terminating our discussion of the background of 
that strange designation of the god of dreams, their 
ruler and dispenser, as Za/igigu, we have to conclude— 
resignedly—that the word itself refers primarily, how- 
ever inadequately, to the uncanny, swift, and danger- 
ous nature of the (dream-)demons (and ghosts), their 
non-physical, insubstantial character, a pathetic at- 
tempt to approximate the ineffable by means of ra- 
tional terms. The complex secondary implications of 
the term remain, unfortunately, outside our ken. 

One question still must be asked: where do the 
dream-demons and their god abide? While demons, 
according to Mesopotamian beliefs, are mostly con- 
sidered as inhabiting the desert, ruins, and other deso- 
late locations, the dream-demons could well have been 
thought of as having their domicile in a more adequate 
and definite abode, inasmuch as their ruler had divine 
rank. Here, however, we leave the orbit of theology 
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and even cosmology and enter that of folklore. The 
popular stories dealing with the dwelling place of 
dreams which have found their way into classical 
literature can, unfortunately, not be paralleled from 
cuneiform sources. They have been cast into solemn 
verses by Homer, Virgil, and other poets, and are 
quite explicit about the “‘tribe”’ or ‘‘people’’ of dreams, 
locating them in the vicinity of the entrance to the 
netherworld, where, in the westernmost region of the 
earth, there is the Gate of the Sun through which the 
souls of the departed travel to their destination 
(Odyssey 24: 11f.). Then we know the famous verses 
describing the Gate of Dreams (Odyssey 19: 562 ff. 
= Aeneid 6: 282 f.; also Odyssey 4: 808 f.) from which, 
at night, the dreams swarm out, black-winged and 
swift, to visit mankind. Virgil, drawing most likely 
upon old and popular beliefs, locates the ‘‘false’’ 
dreams in the forecourt of the entrance to Hades (in 
faucibus Orci) where they cling, like bats (cf. for this 
simile Odyssey 24:6, and Messer, op. cit. 43, n. 184), 
under the leaves of a mythological tree: ‘In the midst 
of it an elm, shadowy and vast, spreads her boughs 
and aged arms, the home which, men say, false Dreams 
hold here and there, clinging under every leaf’ (6: 
282-284, translation of H. R. Fairclough, Loeb Classi- 
cal Library). 

Are we then allowed to assume that the Mesopo- 
tamian dream-demons and their ruler, be he called 
Mamu, Zagiqu or An.zaqar, are likewise 
thought to inhabit the netherworld? There are, un- 
doubtedly, certain indications pointing in that very 
direction. Such are the passage which likens the 
appearing ghost of Enkidu (cf. above p. 234) to a 
zagiqu, or the fact that Gilgamesh had to dig a trench 
to conjure up dreams (§8, no. 5) exactly as Odysseus 
dug his pit (bothnos) (Odyssey 11: 23 ff.); cf. above 
p. 216. One has, furthermore, to consider the belief 
that ghosts and evil spirits were as a rule thought of 
as inhabiting the realm of the dead and to take into 
account the appearance of the deceased in dreams 
which necessarily fosters notions linking dreams and 
the netherworld. Though there exists an intimate re- 
lationship in the classical world between death and 
sleep and dream which favors the locating of dreams in 
that region such a relationship is not in harmony with 
the Mesopotamian concept of death. The classical 
attitude has found its expression in Greek mythology 
(cf. Hesiod, Theogony 211 f., 756f., and many other 
authors; cf. Hundt, op. cit., 76, n. 116), speaking of 
“Night’’ as the mother of ‘‘Dream,”’ but also in the 
concept of the “sleep of death’ (cf. simply M. B. 
Ogle, Memoires, Amer. Academy Rome 11: 81-117). 
The latter are, however, clearly divorced in Mesopo- 
tamia,. while Palestine (the Old Testament) shows 
definite traces of the relationship between “‘sleep’’ and 
“death.”’ This relationship seems also to have existed 


in Egypt with regard to which A. de Buck (Voorazia- 
tisch Egyptisch Gezelschaap Ex Oriente Lux mededee- 
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lingen en verhandelingen 4: 1 ff., 1939) asserts that there 
is evidence of a native Egyptian concept of sleep ac- 
cording to which the soul leaves the sleeping body to 
travel to the primeval, subterranean ocean through 
which the Sun-Bark journeys during the night, to be 
refreshed there and rejuvenated. And A. Volten. 
op. cit., 45 ff. is, probably too optimistically, inclined 
to presume that dreams were not only experienced 
during such nocturnal wanderings of the soul, but 
that they were also domiciled in this subterranean 
realm. The textual evidence for this ‘‘dream-theory”’ 
is, however, extremely slim and can hardly be con- 
sidered as proving that the Egyptians thought of 
dreams as being located in the netherworld. 

Still, the nightly journeys of the sleeper’s soul (cf., 
e.g., R. Meyer, Hellenistisches in der rabbinischen 
Anthropologie, rabbinische Vorstellungen vom Werden 
des Menschen 51, n. 1, p. 87 Stuttgart, Kohlhammer, 
1937, for Talmudic references), which seem to us to 
be rather a crude translation of certain aspects of the 
dream-experience on an animistic level, can well serve 
to express one of the answers of the philosopher to the 
eternal question of the metaphysical background of 
the mantic dream (cf. below p. 237). 

We have yet to deal with another name of the 
Mesopotamian Dream-god: (4)AN.ZA.QAR or AN. 
ZAG.GAR.(RA). This Sumerian word (as well as its 
Akkadian equivalent : dimtu) denotes a tower, a signal- 
post, even a pillar. It is, in fact, a loan from an old 
Akkadian word which is not attested in that language 
but can be connected with two possible roots: 2z.k.r 
“(to be) male”’ and 2.k.r. ‘“‘to remember.’’ And both 
can be made, rather easily, to yield a not too implaus- 
ible etymology: An.zaqar might have been a 
masseba—to use a Biblical term—or a stonepile 
(Greek: herma(x)), and also a memorial pillar or the 
like. The use of the determinative din gir charac- 
terizes the word as a numinous term. 

But why is the “God Pillar’ the god of dreams? 
We can hardly be tempted to think of the Greek god, 
Hermes, the personified hermax (cf. L. Deroy, ‘‘La 
sandale ailée et l’origine hittite du dieu Hermes,” 
Athenaeum, NS 30: 59-84, 1952) i.e., pile of stones, 
who happens to be likewise the dispenser of sleep 
(Iliad 24: 343, 445; Odyssey 5, 47) and the leader of 
the host of dreams (oneiropompos). Or should one 
assume that there existed, in the mythical geography 
(Jenseitsgeographie) of Mesopotamia, a pillar, or 
tower, or stone pile in which the god of dreams and his 
minions housed as did the somnia vana of Virgil in the 
widely branched and densely leaved elm tree? Since 
no Mesopotamian poet has as yet told us either a 
story of the charming abstrusity of Queen Mab’s ac- 
count of dreams and their activities, or permitted 
himself to allude to popular concepts, we have to 
leave these questions open. 

It is tempting, however, to speculate as to whether 
the Talmudic concept of a supernatural dispenser of 
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dreams, the bal halom (cf., e.g., Berakoth 10b, San- 
hedrin 30a), reflects in any way the Mesopotamian 
tradition of a Dream-god. The very fact that the 
Palestinian version of the Talmud does not mention 
this angelic figure lends some weight to this theory. 
The belief in the existence of a ruler of dreams who 
could be induced by prayers or magic to provoke 
certain dreams in certain individuals seems to have 
been characteristic of the Talmudic concept of the 
dream. It explains why the Talmud tells anecdotes 
(Berakoth 56a) of foreign princes asking certain rabbis 
to predict the contents of their dreams. Perhaps we 
have here the background of that famous epigram of 
Juvenal (Satires VI: 546-547) concerning the Jews of 
Rome who sold their customers for little money the 
kind of dreams they wanted: 


aere minuto 
Qualiacumque voles Iudaei somnia vendunt. 


Clearly, both parties believed in the possibility that 
a ‘‘dispenser of dreams’”’ could be induced in some way 
to deliver specific dream-contents at a specified time 
to specified persons. 

With this study of the various names under which 
the Mesopotamian Dream-god was known we have 
terminated our investigation of the demonic aspect of 
the dream-experience as against the “theological” 
aspect—if one is allowed to refer thus to those dreams 
which convey a divine message. The mantic aspect 
of the dream will be discussed in the next and last 
section. 


7. MANTIC DREAMS 


It is of the very nature of the dream-experience that 
its contents call for exegesis, and only a few and very 
specific dreams can dispense with all interpretative 
process. Although there are traces in the literatures 
of the ancient Near East of the notion that dreams 
could be caused or conditioned by the state of mind 
and body of the dreaming person (cf. above p. 227), 
all dream-exegesis is based upon the assumption that 
dream-contents are of supernatural origin and, nor- 
mally, of prognostic import. Certain civilizations 
tend, however, to restrict or to qualify the reliability 
of predictions derived from dreams. 

We shall presently discuss these restrictions as far 
as our source material offers pertinent information (cf. 
also p. 240), but first some attention should be given 
to those circumstances which exercised decisive influ- 
ence on the history of dream-interpretation and, con- 
sequently, have conditioned the importance granted 
to the mantic implications of dream-contents. 

There are two turning-points in this development: 
that caused by the impact of the Greek mind on the 
etiology of the dream and the principles of its inter- 
pretation; and that by the modern psychological— 
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in fact, 
problem. 

We cannot follow here the rather diversified atti- 
tudes taken by the different philosophical schools of 
Greece with regard to the mantic import of dreams. 
Only rarely, however, did they dare to deny the prog- 
nostic character of certain dream-contents; even 
Aristotle who represents the rationalistic attitude to 
the problem cannot refrain from reporting a dream- 
incident (cf. Cicero, De divinatione 1: 25) to show that 
dreams do come true and that their predictions can be 
substantiated by subsequent events. The non-ration- 
alistic Greek attitude toward dreams exercised a more 
incisive influence, reaching as far as the Islamic Near 
East. This development coincided with the rising 
tide of belief in the supernatural origin of dreams 
caused by the increasing influence of Oriental concepts 
and thought patterns in the post-classical period of 
Greece. 

The basic tenet that dreams foretell the future is 
linked either with a specific soul-concept or a specific 
philosophical world-view. In the first instance, the 
human soul is considered endowed with certain pre- 
cognitive qualities released in sleep (or under other 
conditions) ; in the second, the wandering soul of the 
sleeper is permitted to observe in the transcendent 
realm of ‘“‘ideas’’ his own fate before it materializes 
in time and space. For the complex interaction of 
Greek (Platonic) and genuine Oriental concepts (pre- 
destination, etc.), their philosophical and mystical 
implications, reference should be made here to Fritz 
Meier, ‘‘Die Welt der Urbilder bei Ali Hamdani 
(+1385)” in Eranos-Jahrbuch 18: 115 ff. 

Against the background of the dream as ‘“‘theo- 
logical’”’ reality in the ancient Near East and as 
‘‘metaphysical”’ reality in the new Near East which 
arose under the impact of Greece, we turn to the most 
recent approach to the dream as experience, or—to 
speak in our terms—the dream as ‘“‘psychological’”’ 
reality. 

Only within our generation more than two millennia 
of fruitless speculation and discussion in which, rela- 
tively recently, the natural sciences have participated 
gingerly and with marked uneasiness, seem to have 
come to a close. The psychoanalytic approach has 
demonstrated convincingly that the dream-content 
reveals, in spite of all its inherent distortions and com- 
plex substitutions, the past rather than the future, 
conditioned as it is by events and developments which, 
having occurred during most of the lifetime of the 
individual, are still active and potent when the dream 
is experienced as well as when it is reported. 

It should, however, be noted that neither of these 
two rather revolutionary changes in the development 
of dream-interpretation have succeeded in replacing 
completely the earlier approaches; these have merely 
been relegated to lower intellectual levels, creating 
thus a curious stratification in contemporaneous atti- 


psychoanalytical—approach to the entire 
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tudes towards dreams which is liable to puzzle future 
historians of ideas. 

We have to revert here to the topic of the present 
section, the mantic implications of dreams in the 
ancient Near East. 

In a world-view according to which incidents of all 
descriptions, or actions and other occurrences ma- 
terialize within the orbit of the human ken not only 
through specific and natural causes but also expressly 
for the benefit of the observer, the physiological status 
of that person remains without importance. Whether 
he be asleep, in an enthusiastic frenzy or waking, these 
“signs’’ convey their meaning to the person who is 
intelligent enough to notice them (as being meaning- 
ful) and trained to understand them. Their ‘‘mean- 
ing,’ i.e., the content of their ‘‘message,’’ can be 
grasped either directly, which is, in fact, on the basis 
of subconscious associations, or empirically. The 
latter knowledge can again either be personally ac- 
quired through individually observed incidents or be 
based on the experiences of past generations of ob- 
servers who have systematically collected for future 
reference actual sequences of ominous happenings and 
subsequent events. 

The ambit within which such ‘‘signs,’’ which by no 
means have to differ from normality or from the 
natural course of events, can appear reaches from the 
starry sky to the most intimate and trivial actions of 
man, from the behavior of lions and eagles to the 
movements of ants on a wall, from earthquakes and 
rivers carrying blood and other strange substances to 
the shape of a puddle in front of one’s door. Only 
relatively few of these happenings originate within 
the corporal frame of mam or in immediate relationship 
to him: his bodily features, his habits of speaking, the 
ringing of his ears, his sleeping habits, even the date 
of his birth. Equally important are the persons he 
meets in the street, the chance utterances of others 
which he happens to overhear (cf. above p. 211), 
and—exactly on the same level of relevance and 
meaningfulness—his dreams. 

Although the ominous implications of actions and 
happenings occurring in dreams are thus not con- 
sidered basically different from those of other signs 
manifesting themselves within or around man, the 
dream maintains a special position. This is due to the 
fact that dreams are thought to be an avenue of direct 
communication with the deity which as such is often 
considered to have the same theological standing as 
waking visions or the various forms of ecstasis. This 
appeal of omina offered in dreams maintained its force 
even after astrology began its rise to importance and 
relegated nearly all other types of omina to the lower 
levels of the intellectual and social strata. 

It is, however, rather curious to observe that 
in omen-conscious and portent-ridden Mesopotamia 
dream-omina never reached the popularity of the 
other methods of divination, based on auguria oblativa, 
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while in Egypt—as far as the accidents of text survival 
allow us to draw conclusions—dream-omina were the 
only type of omina which were systematically recorded 
and collected, and that already as far back as the first 
half of the second millennium B.c. Such a discrepancy 
is difficult to understand and to explain. It is, in fact, 
corroborated by the aversion of the Assyrian kings to 
recording their own dream-experiences in historical 
inscriptions (cf. above p. 199) or to having dream inter- 
preters at their courts, teeming as they were with 
divination-experts of all kinds. In Egypt, however, 
the ‘‘House of Life’’ seems to have been the seat of the 
oneirocritics especially concerned with the dream- 
experiences of the Pharaoh (cf. Volten, op. cit., 17 ff.). 

In one instance, however, a direct link between 
Egyptian and Assyrian interest in the interpretation 
of dreams can be observed. 

We have in the British Museum tablet published as 
no. 851 by C. H. W. Johns, in Johns ADD, a document 
which shows that Egyptian interpreters of dreams 
were consulted at the Assyrian court during the period 
of or before Assurbanipal. The tablet contains five 
groups of personal names, each with a summary and a 
reference to the profession of the persons mentioned. 
All five groups are qualified as priestly experts in the 
following sequence: maSmdSu ‘‘conjuration-priests,” 
bari ‘‘diviners,’’ special scribes (text damaged: 
A.BA[ ].MES), kald “‘exorcists’” and ddgil issuri 
“augurs.”’ Then follow two groups of foreign, obvi- 
ously Egyptian names; the first three persons are said 
to be har-di-bi, and as many are described as ‘‘Egyp- 
tian scribes’ (A.BA.MES mu-sur-a-a). The hardibi 
are to be considered as corresponding to the Egyptian 
designation hr tp which—as has been shown recently 
by A. Gardiner, Ancient Egyptian Onomastica 1: 56, 
London, Oxford University Press, 1947 (cf. also N. H. 
Stricker, Acta Orientalia 15: 6 f. and 20)—characterizes 
these priests as interpreters of dreams. The very 
same professionals appear also in a historical fragment 
in which we read about the booty and the prisoners 
taken by Esarhaddon from Egypt when this country 
was first conquered by the Assyrians. Among such 
professionals as veterinarians, scribes, cartwrights and 
shipwrights, singers, etc., we find in this text (éf. 
ANET, 293 for my translation) also the har-di-[bz], 
the only instance of an Egyptian professional name 
in this list. The very same Egyptian word appears 
also in the Old Testament as a technical term: hartum, 
denoting the interpreter of dreams. 

This situation reflects not only the lack of impor- 
tance of oneiromantic divination in Assyria, where the 
scribes apparently could not even find a corresponding 
native term for this profession, but it demonstrates 
also that in Assyria as well as in Palestine, through 
many centuries, the interpreting of dreams was con- 
sidered the highest and the typical achievement of 
Egyptian divination-techniques, exactly as, later, 
astrology was internationally recognized as the Chal- 
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dean art. In Assyria proper, the mantic importance 
of dreams was recognized to a certain extent but the 
techniques and the qualifications of the native 
oneirocritics were not considered adequate. Inter- 
preters of dreams had to come from Egypt to be 
acceptable. 

The Greeks likewise preferred to derive the art of 
interpreting dreams from some distant country. 
Telmessos in Caria—which was also the home town 
of the oneirocritic (Aristandros) who accompanied 
Alexander the Great—was famous as a city where all 
kinds of divination techniques were invented (Cicero, 
De divinatione 1: 41 and various heuremata-catalogues). 
Whether this region of Southwestern Asia Minor acted 
in any way as passage-point for the diffusion of Asiatic 
divination methods (from the Hittite centers of 
learning) to Ionic Greece is an important problem 
which, however, falls outside the scope of this book. 

In contrast with Assyria of the Sargonide period 
(seventh century B.c.), Babylonian interpreters of 
dreams were apparently highly specialized, if one is to 
rely upon a passage in the Book of Daniel (1: 17) where 
Daniel is described as “understanding all (kinds of) 
visions and dreams.” 

All this is different in Egypt. Here, a passage of 
the late Papyrus Insinger gives full and unconditioned 
credit to the reliability of dreams: ‘‘He (the god) has 
created remedies to cure disease, wine to cure sorrow, 
and he has created dreams to guide him who experi- 
ences them—if he is blind (i.e., if he cannot see his 
way through life).”’ 

There is a further point to be made here with regard 
to the prognosticating quality attached to dreams. 
Akkadian omen-literature shows a very clear di- 
chotomy in the nature and the scope of the predictions 
contained in omina. The apodoses (i.e., prognostics) 
fall into two distinct groups: into public and private 
predictions. The former concern king and country, 
the latter private persons only. Astrological omina— 
and these include meteorological and seismic phe- 
nomena—as well as teratoscopic omina are public in 
their predictions, be they auguria oblativa (astrology) 
or impetrativa (hepatoscopy, etc.) (cf. p. 224 for these 
terms). The success and the downfall of kings and 
armies, the harvest and its ever-present enemies, 
national calamities of all descriptions, peace and war, 
foreign and domestic conflicts are the steadily recur- 
ring topics dealt with in such omina. An entirely 
different type of prognostication is derived from 
‘“‘ominous’”’ encounters at home, in the streets, etc., 
with other people, with animals, ghosts, etc., i.e., from 
occurrences in everyday life; there the predictions 
all refer to the gamut between success and failure 
within the reach of the expectations of a private person 
of that period : long life, luck, progeny and riches, good 
standing in society, and their opposites. 

All dream-omina belong to the latter type; a lone 
exception is perhaps only apparent: a broken tablet 
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consisting of three joint fragments seems to contain 
dreams experienced by the king. A close investiga- 
tion, however, shows (cf. for details p. 294) that 
the tablet contained only very short apodoses if any 
at all, the break preventing us from ascertaining this 
important feature. It is possible that this tablet 
indicated the correct kind of cathartic ritual to be 
performed to remove the contamination caused by 
certain specified dream-contents (cf. for an enumera- 
tion of such dreams experienced by private persons 
p. 228). If this proves correct the tablet could be 
taken as an indication that the dreams of the Assyrian 
kings were not considered mantic, but were thought 
only to reflect his individual and momentary cultic 
standing; in other words, royal dreams—other than 
‘“‘message’” dreams—are only symptomatic and are to 
be counteracted by appropriate cathartic practices. 

The Mesopotamian attitude towards ominous phe- 
nomena is ambiguous in a very characteristic way: 
they are considered warnings issued by the gods to 
those who observe and understand them. The gods 
release these ‘‘signs’’ out of their concern for king, 
country, city, or individual. In case the omina pre- 
dict misfortunes, wars, or other emergencies, man can 
protect himself by means of those apotropaic rituals 
which are required by the specific circumstances. 
These rituals are considered potent enough to obviate 
all evil consequences of the “‘signs.’’ It should be 
stressed that in such instances divine forewarning and 
apotropaic counter-measures are both enacted beyond 
the level of religious thought on which the relation 
between the individual and his “historv’’ (i.e., the 
incidents which befall him during his life) are based 
upon moral considerations, where the notions of divine 
grace and human piety are known and accepted, where 
prayers and promises link man to his deity. 

This interplay of ‘signs’? and protective rituals 
clashes not only with the concept of individual religious 
and moral responsibility but likewise with that of fate 
which is so characteristic of Mesopotamian religiosity. 
Where the ‘‘history”’ of the individual is often con- 
sidered only the expression or realization of his 
“nature,” i.e., of the apportioned share of luck or 
misfortune, there is—so we are inclined to think— 
room neither for omina nor for preventive magic. 
Yet, Mesopotamian man did not feel this dilemma, 
and this very attitude of his has to be taken as a 
characteristic expression of his world-view. The Old 
Testament, on the other hand, places the unshakable 
will of the Lord completely above the desperate at- 
tempts of the mantics to foresee the course that events 
are totake. Triumphantly Isaiah (47: 13) challenges 
them: ‘‘Let now the astrologers, the stargazers, the 
monthly prognosticators stand up and save thee from 
these things that come upon you!” And—to turn 
again to Greece—Solon (Fragments 31) views the same 
conflict from a standpoint yielding a perspective which 
differs from that of the Bible and has, at the same time, 
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no correspondence in cuneiform texts either: ‘‘What 
once has been decided by fate, neither an omen nor a 
sacrifice can conjure.”’ 

As to the mantic implications of dreams, we have to 
discuss at this point the above-mentioned restrictions 
(cf. p. 237). The specific nature of the dream- 
experience, its subjectivity which places it beyond the 
possibility of control, entails certain limitations and 
qualifications. Of these we have two categories: 
those which concern the dreaming person and those 
which refer to the time (and the place) of the experi- 
ence. In both instances, however, the dream-content 
has first to be accepted as fraught with meaning; that 
is, a primary screening-out process has to discard all 
those dreams which are considered devoid of any 
mantic import. ‘Stranger, verily dreams are hard, 
and hard to be discerned; nor are all things therein 
fulfilled for men’”’ (Odyssey 19: 560 f.). 

It should be stressed that this basic censorship is 
not only applied to dreams but to all kinds of ominous 
events. The criteria which establish the acceptability 
of such a “‘sign’’ cannot be ascertained—they most 
likely were completely irrational; the experience and 
intelligence of the person who observed the sign, the 
connotations of the locality and of the timing and— 
above all—the psychological readiness to see and to 
accept the omen are essential prerequisites. Again 
we may quote a verse from the Odyssey (2: 182): 
‘“‘Howbeit there be many birds that fly to and fro 
under the sun’s rays, but all are not birds of fate.” 

No explicit statements are forthcoming from the 
cuneiform material concerning the effect which the 
sex of the dreamer could have on the mantic value 
of his dream. We have already observed (cf. p. 190) 
that ‘‘message’’ dreams have been, in the ancient Near 
East, the privilege of the male sex, with the Hittite 
texts offering an important exception (cf. p. 197). 
Still, these dreams are not mantic in our sense of this 
term. As to social position, we will likewise look in 
vain for such a concise statement as that in the J/iad 
(2: 80 f.) which runs: ‘‘had it been any other Achaian 
who told of this dream we should have called it a lie 
and we might rather have turned from it. Now, he 
who claims to be the best of the Achaians has seen 
it. . . .”” A person’s social position in Mesopotamia 
has no effect upon the validity or the interpretation 
of his dreams. 

This statement should be emphasized because, re- 
cently, A. Volten, op. cit., has asserted that the 
Assyrian Dream-Book assigns to the same dream- 
content different prognostications according to the 
social status of the dreaming person. He quotes in 
support of this assertion some passages from the omen 
texts published by A. Boissier in Boissier Choix de 
textes 2, which we present on p. 287 of the second part. 
It is quite correct that this is the case in the passages 
mentioned, but it is not admissible to construe these 
omina as illustrating a principle of Mesopotamian 
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oneiromancy. Such differentiations can be found 
throughout the entire cuneiform omen-literature (for 
details cf. n. 39) and are by no means restricted to 
the Dream-Book.. Consequently, the argument that 
Mesopotamian oneiromancy influenced Artemidorus 
(and his Oriental and Western followers) who stressed 
the import of the social status is not valid, at least not 
if based on this specific point. 

Neither is evidence known, so far, from Mesopo- 
tamian sources for the notion that the nature and 
mantic quality of one’s dreams are conditioned by the 
psychosomatic (constitutional) type to which the 
individual belongs, although a somewhat primitive 
“typology” of this kind seems to be attested in late 
literary texts (cf. my remarks in Orientalia NS 17: 
25 n. 4, 19: 129 note *). This very notion was held in 
the XII* Dynasty Egyptian (Hieratic) dream-book 
(cf. for details below pp. 234f.) and re-appeared in the 
opus of the famous Greek oneirocritic, Artemidorus— 
after more than one and a half millennia—to spread 
from this source of diffusion to a variety of similar 
books in Greek, Latin, Arabic, and Persian. 

As to specific and supernatural qualifications which 
make certain persons more liable to receive mantic 
dreams either per se (cf. above p. 224 for a pertinent 
reference) or under certain circumstances (cf. here 
what has been said on pp. 222 f. concerning the Greek 
oneiropolos), we have to stress again the lack of explicit 
pertinent information in the material coming from 
cuneiform sources. The very few cases of royal and 
priestly incubation-dreams do not fall, of course, under 
our present concern ; dreams received under such con- 
ditions and by these persons are basically theophanies 
in the form of dreams and not mantic in the sense of 
this discussion. 

For completeness’ sake rather than because we in- 
tend to draw far-reaching conclusions from an isolated 
reference, the passage Gen. 37:19 should be men- 
tioned. The brothers of Joseph refer to him there 
mockingly as ‘‘the master of dreams,’’ which might 
have been the designation of a person who habitually 
(perhaps owing to some kind of ‘‘shamanistic’’ dis- 
position) receives dream-revelations. Cf. likewise the 
“dreamer of dreams’’ mentioned in Deut. 13:3 and 
“dreamer” in Jer. 27:9, and also above pp. 222 f. for 
oneiropolos. 

The timing of the dream seems to have been con- 
sidered of importance in certain classical sources. 
There exists a number of references illustrating the 
belief that the sleep before dawn was more apt to 
yield veridical dreams than that during any other time 
of the night. The pertinent evidence has been ex- 
tensively discussed by J. B. Stearns (op. cit., 51 ff.) 
in a chapter entitled: Post mediam noctem visus cum 
somnia vera, from Horace, Satirae 1.10.33. Among 


the dream-reports of the ancient Near East, there 
exists only one instance (§8, no. 14) which seems to 
indicate the time of the experience, that is, in this 
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case, the early hours of the morning. The fact that 
the third of the three dreams of Gilgamesh (§8, no. 5) 
is expressly said to have occurred in the ‘‘middle’’ 
watch of the night, cannot be adduced here as evi- 
dence. This was a sought, a magically provoked, 
dream; no mantic implications can be derived from 
the time at which it took place. Most of the Akka- 
dian dream-reports stress with the phrase ina Sat m@3i 
only that the dream was experienced ‘during the 
night.’’ There seems to be no valid indication that 
the ancient Near East (cf. however the Talmud, 
Berakoth 556) knew of that belief of the classical world 
concerning the timing of dreams. And Stearns has 
shown that it was based on popular superstitions 
rather than being a part of the ‘‘dream-pattern.” 
Still, this idea has appealed to later generations and 
has become part of the classical tradition of dream- 
stories in early European literature; cf. Dante, Inferno 
26:7, presso al mattin del ver st sogna. For reper- 
cussions of this belief in the dream-books of Islam, cf. 
N. Bland, ‘On the Muhammedan Science of TAbir, or 
Interpretation of Dreams,’’ JRAS 16: 129, 1856. 

Inevitably, the growing impact of astrological specu- 
lations upon Greek divination found its expression in 
certain restrictions which the hour of the dream, the 
days of the month, i.e., the phases of the moon, were 
beginning to exercise on the validity of the dream- 
prognostics. Especially the phases of the moon are 
thought to qualify dreams in dream-books coming 
from the Byzantium of the first half of the first mil- 
lennium A.D. Such astrologically conditioned dreams 
are also observed int Medieval Islam (cf. e.g., M. 
Hidayet Hosain, ‘‘A Treatise on the Interpretation of 
Dreams,” Islamic Culture 6: 569 ff., 1932), and in 
numerous texts of the late West European Latinity 
from which they were translated into the various 
national languages (cf. Max Forster, ‘Die alteng- 
lischen Traumlunare,”’ Englische Studien 9: 58 ff., 
1925-1926), to survive, in certain instances, to the 
present day. 

The concept that the time of the night (or day) at 
which a dream was experienced should be indicative 
of the time which is to elapse before the prognosticated 
event is to materialize can only be found in the dream- 
books of Islam (cf. N. Bland, op. cit., 139 f.) and in 
the Indic opus of Jagaddeva, verses 15-17. For the 
importance of the hour, as considered by Greek 
oneiromancy, cf. C. Blum, Studies in the Dream-Book 
of Artemidorus 93, Uppsala, Olmqvist & Wiksells, 1936. 

For curiosity’s sake, one should mention here the 
dream of the Sumerian god Tammuz (§8, no. 2), 
where it is expressly stated that the South wind blew 
when the god lay down to sleep. This represents the 
sole extant indication that atmospheric conditions 
were believed to exercise an influence upon dreams. 
We know from (late) cuneiform sources that the 
South wind was thought to be the carrier of special 
mantic qualities (¢f. Thompson Esarhaddon, pl. 3 11: 3). 
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The nature of the relationship between dream- 
content, as indicated in the wording of the protasis of 
a dream-omen, and the prediction contained in the 
pertinent apodosis can be roughly classified in the 
following three categories. There are first—because 
most obvious—the paronomastic associations, so- 
called puns, for which we have very few instances in 
our text. <A typical example is the omen: “(If a man 
in his dream) eats a raven (arbu): income (irbu) will 
come in”’ (cf. p. 272), or: “(If in his dream somebody) 
has given him mihru-wood, he will have no rival 
(mahiru).’’ Such paronomastic interpretations are 
better attested in the Egyptian dream-books, both the 
hieratic and the demotic (cf. for examples simply A. 
Volten, op. cit., 60 ff.). They are given an especially 
extensive and systematic treatment in Artemidorus’ 
opus, chapter LX XX (book 4). 

Secondly, there are associations which we can fol- 
low—or think we can, perhaps too optimistically, in 
certain instances. As a typical example, one may 
quote here the following, taken again from our Dream- 
Book: ‘‘(If in his dream) he has put on a seal and 
somebody took (it) away: either his son or his daughter 
will die,’’ which is followed in the next line by, ‘‘(If in 
his dream somebody) has given him a seal with his 
name (on it): he will have a name and offspring.” 
The “symbolism” is rather obvious: the inscribed 
seal-cylinder as symbol of the individuality expands 
the ego beyond time and body-bound limitations 
exactly as does a son (Akkadian Sumu means “‘name’”’ 
as well as ‘‘son’’). Cf. also, “(If in his dream some- 
body) has given him (perfumed) oil: (it means) sweet 
words (and) pleasantness.’”’ For other instances ¢f. 
p. 277. There certainly are a number of omina which 
we are inclined to explain in the same manner, in 
which, however, an association of a different kind may 
have established the link between protasis and apo- 
dosis. We are plainly much too far removed from 
the specific background of connotations and inherent, 
intentional, or accidental ambiguities which generated 
and influenced such associations to indulge in any at- 
tempts to explain them. 

In some instances, the interpretation of a dream is 
obviously per contrariam (cf. Artemidorus 2: 60), as, 
e.g., ‘‘(If a man in his dream) ascends to heaven: his 
days (on earth) will be short [ ]” (cf. p. 267). 
For an Egyptian parallel, cf. by the way, lines 4 and 13, 
of the Hieratic dream-book (cf. p. 243). 

And thirdly, there are numerous instances of pre- 
dictions which are bound to strike us as completely 
incongruous, such as ‘‘(If a man in his dream) traveled 
to the country Iamutbal: he will experience bitter 
grief,” compared with the subsequent entry, ‘(If a 
man in his dream) traveled to the country Tupliash: 
there will be divine pardon,” especially when one keeps 
in mind that both countries are adjacent and their 
names were already obsolete when the collection was 
incorporated into the library. Cf. also, ‘‘(If a man in 
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his dream) has eaten the flesh of his hand: his daughter 
will die ],"’ followed by, ‘‘(If a man in his dream) has 
eaten the flesh of his foot : his son and heir [will die ].”’ 
Here one is clearly forced to assume that uncontrol- 
lable associations and absurd computations determine 
the nature of the prognostic. 

In order to demonstrate that this situation is by 
io means confined to omina derived from dreams, we 
shall quote here some random samples taken from the 
greatest collection of omina, i.e., from the series 
Summa Glu ina mélé Sakin “If a city is situated upon 
an elevation.’’ These passages will, at the same time, 
demonstrate to the psychologist interested in dreams 
that he can find and study relevani information ex- 
clusively in the protasis of the dream-omina; the 
relation between dream-content and prediction is part 
and parcel of the Mesopotamian mantic tradition and, 
as such, generally without connection with the realm 
of the dreams, their evaluation and interpretation. 

See for this point the first few omina of the series 
just mentioned: “‘If a city is situated upon an eleva- 
tion: the inhabitants of this city will not prosper,” 
“If a city is situated on low ground: the inhabitants of 
this city will prosper” (C7 XXX VIII 1: 1-2); or “If 
in a city there are many deaf people: this city will 
prosper,’’ as against “‘If in a city there are many blind 
people: there will be sorrow (in the) city” 
XXX VIII 4: 74-75), or again, “If (a man has dug a 
well within his house and) red ants have been seen: 
the owner of this well will die,” and “if black ants 
have been seen: he will make profits’’ (CT XXX VIII 
22: 16-17). 

The writing down and collecting of omina—which 
for Mesopotamia is attested for the later Old Baby- 
lonian period—marks the transition of the mantic 
practices from the folklore level to that of systematic 
scholarly activity. Once fixed in writing and in a 
definite form (stvle and content), such collections of 
omina were bound to grow in size and to develop in 
scope. Assembled systematically to furnish the em- 
piric basis on which the claim to respectability of this 
branch of divination was to be founded, the casuistic 
presentation of individual omina soon proved insuffi- 
cient; the theoretical approach superseded the prac- 
tical. Since the formulation of abstractly conceived 
principles expressed in general terms was beyond the 
intellectual reach (and ambition) of this civilization, 
the aspiration to cover by means of permutations the 
entire range of possible variations led necessarily to 
elaborate computations resulting in the cumbersome 
and stereotyped sequences of casuistically styled 
omina which characterize this entire type of Akkadian 
literature. Where Roman genius formulated the ab- 


stract principles of the pars familiaris and the pars 
hostis, to quote here only one characteristic example, 
the Mesopotamian diviners weary us with endless 
repetitions of instances dealing with markings, etc., 
which appear on the right and the left side of all those 
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intestinal parts of the animal body that were observed 
in an extispicy, together with the pertinent prognosti- 
cations. The latter are often rather detailed and, at 
times, colorful in style and content, but we know that 
—at least for the most important branch of divination, 
extispicy—they were actually classified and tabulated 
only as good or bad whatever their specific content 
might have been. 

In contrast with, e.g., the teratoscopic omina which 
have undergone important changes in the course of 
the accretion-process lasting through the centuries 
between the Old Babylonian and the early Neo- 
Assyrian period (Assur material), no essential changes 
can be observed in the collection of dream-omina 
which happen to be extant. In spite of the fact that 
our material is very scarce and hence liable to mislead 
us through the accidents of preservation, the obvious 
absence of changes can be interpreted as reflecting a 
lack of interest in things oneiromantic. On p. 269 we 
shall attempt to show that the structure and genesis 
of the Dream-Book corroborates the above outlined 
situation. 

There have been definite trends of preference in 
Mesopotamian divination methods. The technique 
of predicting the future from the movement, forma- 
tion, or color of oil poured into water (lecanomancy) 
seems to have been popular only in the Old Babylonian 
period (cf. the texts YOS X 57, 58, 62, and CT II] 
2 ff., V 4). Tablets dealing with divination practices 
concerned with the smoke rising from a censer (liba- 
nomancy) are likewise extant solely in Old Babylonian 
copies (cf. p. 222 for references). If the accidents of 
survival and availability do not distort the picture 
too much, we have here an indication of changes in 
divinatory customs occurring between the Old Baby- 
lonian and the Neo-Assyrian periods. However, while 
lecanomancy and libanomancy became obsolete, 
oneiromancy does seem to have maintained its stand- 
ing—at least within the realm of scholarly interest. 

This is also illustrated. by repeated mention of the 
series Zagigu, i.e., our Dream-Book, in administrative 
texts from Niniveh which list the titles of literary 
works (mostly omen series but also a vocabulary): 
Johns ADD 869 III: 10, IV: 3 and 980 r. 7 (and the 
related tablets: Johns ADD 967 and 1053), all quoting 
our series as ES.QAR Za-qi-qu. 

The paucity of texts with dream-omina has already 
been stressed repeatedly and so has the fact that 
outside of Mesopotamia—that is, in Greece and 
Egypt—such collections are the only known repre- 
sentatives of a type of literature which abounds in 
Mesopotamia, i.e., compendia of divinatory texts. 
The Greek evidence of collections of dream-omina is 
lost except for the work of Artemidorus Daldianus, 
who lived in the second half of the second century 
A.D., yet we know of a considerable array of oneiro- 
critics—in fact, Bouché-Leclercq, op. cit., 1: 277, 
lists twenty-six authors—who are said to have com- 
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piled such collections from the sixth century B.c. 
onwards. 

In Egypt the situation is more complex. Two col- 
lections of dream-omina are extant: a XII" Dynasty 
papyrus containing about two hundred omina which 
was published by A. H. Gardiner (/Tieratic Papyri in 
the British Museum. Third Series, 1: 9-23, Papyrus 
Chester Beatty no. III; 2, plates 5—8a, 12—12a, London, 
British Museum, 1935; for a translation of a section 
of the text, cf. J. A. Wilson in ANET, 495 f.) and a 
demotic papyrus dating from the second century A.D.: 
Papyrus Carlsburg XIII and XIV Verso, published by 
A. Volten, op. cit. 

The forms and structures of these two Egyptian 
compendia are so different that we have to embark 
here first upon a survey of the typology of dream- 
books of all known proveniences (outside of China) in 
order to be able to determine the relationship between 
the hieratic and demotic collections on one hand and 
the Assyrian Dream-Book on the other. 

As far as one can see there are basically two prin- 
ciples of arrangement evidenced in such works: that 
of the content of the dreams, and that of the nature of 
their predictions. The contents can be organized and 
presented either topically or alphabetically. The 
latter, very practical, type is first attested in Byzan- 
tine dream-books and spreads from there throughout 
medieval Europe where this type of somniale main- 
tained itself up to the present day (cf. for literature, 
e.g., F. Drexel, ‘“‘Das Traumbuch des Propheten 
Daniel nach dem cod. Vatic. Palat. gr. 319,’’ Byzan- 
tinische Zeitschrift 26: 314, 1926). The topical ar- 
rangements show a number of variations; the omina 
can be organized according to a restricted number of 
typical activities or situations, or they may attempt 
to cover the entire range of the world of dreams from 
heaven, stars, and kings to death and the scurrilities 
of daily life, as exemplified in the famous dream-book 
of Achmet and its forerunners and numerous transla- 
tions (cf. again F. Drexel, ‘‘Achmet und das Syrische 
Traumbuch des Cod. Syr. or. 4434 des Brit. Mus.,” 
Byzantinische Zeitschrift 30: 113, 1929-1930). A spe- 
cific instance of an innovation in topical arrangement 
—representing a drift towards specialization—should 
be mentioned here. The zoological encyclopedia of 
the fourteenth century Arab author, ad-Damiri (cf. 
for its content J. de Somogyi, ‘‘Ad-Damiri’s Havat- 
al-Hayawadn; an Arabic zoological Lexicon,’ Osiris 9: 
33-43, 1950), contains a series of sections dealing with 
the mantic import of animals seen in dreams. For a 
presentation of the names of these animals, the prin- 
ciples of interpretation, etc., cf. J. de Somogyi, ‘““The 
Interpretation of Dreams in Ad-Damiri’s Hayét-al- 
Hayawan,’’ JRAS 1940: 1-20. In fact, according to 
the famous dream-book of Artemidorus, several Greek 
authors of the last third of the first millennium B.c. 
had already compiled such specialized collections, 
dealing, e.g., with dreams concerned with certain 
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animals (the swallow, cf. Artemidorus 2:66; the 
mouse, cf. ibid. 3: 28), certain parts of the human body 
(e.g., the teeth and the tongue, cf. 1: 31-32) or even 
with omina derived from certain dreams, such as erotic 
dreams (collected by Apollodorus of Telmessos, c/ 
Artemidorus 1: 79). , 

An arrangement which is based upon the nature of 
the predictions, that is, which divides the dreams into 
good and bad ones, is very rare. We know of only 
two examples, the Indian dream-book (¢f. J. von 
Negelein, ‘‘Der Traumschliissel des Jagaddeva,”’ with 
an important book review by Winternitz in WZKM 
26: 403 f.) which seems to belong to the seventh cen- 
tury A.D., and the Egyptian dream-collection of the 
Papyrus Chester Beatty. 

Since the latter represents the only extant document 
from the ancient Near East which in content and scope 
corresponds to the Assyrian Dream-Book, we will 
describe it here in detail, in order to enable the reader 
to compare its structure with that of our text. The 
difference in time is difficult to evaluate correctly ; the 
extant hieratic text is dated from the thirteenth cen- 
tury B.c., but there are indications that much older 
material has been utilized in its composition. The 
oldest fragment of the cuneiform Dream-Book (cf. 
below pp. 259 f.) goes back to texts written during the 
Hammurabi-period, hence is separated by nearly four 
centuries from the Egyptian text in our hands. The 
extremely conservative character of this type of liter- 
ature suggests the assumption that both civilizations, 
the Egyptian and the Semitic Mesopotamian, began 
to collect dream-omina at about the same time. The 
question of priority is without any importance, but it 
should be pointed out—as has already been stated— 
that dream-omina form in Mesopotamia only one 
among many types of divination making use of sys- 
tematic omen-collections, while they represent, “in 
Egypt, the only type of omina collected. On the 
other hand—this again has been pointed out previ- 
ously—the Mesopotamian interest in such collections 
was much weaker than in any other type of divination 
(cf. above p. 242), while from Egypt we have not only 
another dream-book but, what is more illuminating, 
a dream-book of a different type which illustrates the 
fact that this type of literature was rather popular in 
Egypt (on the “priority’’-problem, cf. also Gadd, op. 
cit., 73 f.) 

According to the extant remnants, the Egyptian 
(Hieratic) collection of dream-omina seems to have 
been organized in two sections, each of which was 
again subdivided into two. The main sections each 
deal with dreams experienced by two “‘types’’ of 
human beings called here, respectively, ‘‘Followers of 
the god, Horus’”’ and ‘‘Followers of the god, Seth,’’ 
referring thus with religious terms to what modern 
constitution-psychology (and its Greek predecessors) 
would call diametrically contrasting tvpes. It should 
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be noted here that these two terms and their usage are, 
so far, not attested elsewhere in Egyptian texts. 

Only the description of the ‘‘Seth-type”’ is extant 
and it is in a poor state of preservation. Those men 
who ‘‘belong’”’ to the evil god, Seth, are described as 
to their bodily features, size, and life expectancy, the 
way in which they live, love, and die. Red hair, bad 
manners, a great attraction for women, rowdiness 
when drunk, aggressiveness against fellowmen, etc., 
are their characteristics as far as the text is legible. 
The description of the opposite type, named after the 
good and beloved god Horus, is unfortunately missing ; 
we thus do not know how the Egyptians of the first 
half of the second millennium B.c. conceived of their 
“verray parfit gentil knight.” 

In each of these two sections (Seth and Horus), the 
dream-omina are arranged according to the nature of 
their predictions and are all introduced by the very 
same sentence, “If a man see himself in a dream.” 
Those which deal with the dreams of the ‘‘Followers 
of Seth”’ are lost except for four omina, while 143 good 
and 91 bad omina are listed in the section which refers 
to the dreams of the ‘‘Followers of Horus.’’ The latter 
is terminated by a short paragraph containing ritual 
directions against evil dreams. The sequence of 
dream-contents in the two sections (good and bad 
dreams) is devoid of any trace of logical arrangement ; 
items which mention the same activities—such as 
eating various substances, drinking, copulating, giving 
or being given various objects, etc.—are scattered 
throughout the enumeration with a number of 
repetitions. 

The form of the individual Egyptian (Hieratic) 
dream-omina is also noieworthy : between protasis and 
apodosis, the words ‘“‘good’’ and ‘‘bad”’ are inserted 
to characterize the nature of the prognostic. Cf. two 
examples: ‘‘(If a man see himself in a dream) eating 
donkey-flesh: good ; it means his promotion” (2: 21); 
“(If a man see himself in a dream) shod with white 
sandals: bad; it means roaming the earth” (7:15 
translations of Gardiner). The implications of this 
style of presentation are difficult to ascertain. It is 
possible, for instance, that the dreams were at one 
time classified only as either good or bad and that the 
specification of the prognostic represents an addition ; 
it is likewise possible that there existed two types of 
such formulations which were fused in th2 present text, 
one of which offered a specific prediction for each 
dream, while the other contented itself with character- 
izing the dream as good or bad. Such general quali- 
fications are—in Mesopotamia—actually attested for 
late collections of hemerologies, but, as already indi- 
cated (cf. p. 242), even very specific formulations of 
prognostics in Akkadian hepatoscopic texts are classi- 
fied in divinatory practices solely with regard to the 
basic nature of their forecasts. 

One of the most interesting features of the Papyrus 
Chester Beatty is the incantation which terminates 
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the “Horus section.’’ It is intended to be used by a 
person who has experienced a dream portending evil, 
This apotropaic ritual consists quite naturally of the 
two essential sections which Greek terminology de- 
scribes as legomena and dromena. The latter—‘‘what 
is to be performed’’—prescribes that the face of the 
man who has had an evil dream be rubbed with fresh 
herbs moistened with beer and myrrh and with bread, 
which is to remove the contamination caused by the 
dream (cf. p. 301 for analogous Mesopotamian prac- 
tices). The legomena—‘‘what is to be said’’—consists 
of a spell to be recited. Its text contains a dialogue 
between the ‘‘Follower of Horus’’ who experienced the 
dream and the goddess, Isis, whom he quite logically 
addresses as his mother. He first calls to her to report 
his dream and she comes to his assistance by asking 
him to tell her its content. And it is very interesting 
that the goddess expressly refers to this reporting of a 
dream as the proper means of removing its conse- 
quences (cf. above p. 218 for parallels). This is 
clearly expressed in her words (quoted here after 
Gardiner, op. cit., 19), ““come out with what thou hast 
seen, in order that thy afflictions(?) throughout thy 
dreams may vanish!’ The incantation then quotes 
the apotropaic spell of Isis and ends with the tri- 
umphant outcry of the purified dreamer. He declares 
that the miasma of the evil dream—sent against him 
by the Thyphonian god Seth—is now expelled and 
removed and that he is ready to receive pleasant 
dreams: ‘‘Hail to thee, thou(?) good dream which art 
seen by night or by day!” 

When we turn to the demotic Papyrus Carlsburg 
(cf. above p. 243) we are dealing with a compendium 
organized in an entirely different way. The somewhat 
more than 250 omina of the text—of which nearly one 
hundred are half or more destroyed—seem to have 
been arranged in sections with headings, of which six 
are extant, although some partly damaged. They 
are: “The kind of sexual intercourse of which one 
dreams [ j of which a woman dreams” (XIII b 
2:14), “The kinds of [ ]’’ (XIII d:8), “The kinds 
of beer of which a man dreams” (XIV a:1), ‘The 
things which [will happen toa person when | he dreams 
that [a snake is in front of him ]” (XIV a: 16), ‘“The 
words which a man dreams that they [say them to 
him ]’”’ (XIV c 2: 2), and “‘The kinds of swimming [of 
which a man dreams ]” (XIV f: 16). 

Outside of these sections are small groups of omina 
which seem likewise to be arranged according to the 
contents of the dreams they describe. Among these 
is, e.g., a group dealing with dreaming of figures, with 
eating the faeces of various animals, or with wreaths 
of various flowers given to the dreaming person. 
Others contain what seem rather disparate omina but 
the reason for their being grouped together would cer- 
tainly have been elucidated by their now lost headings. 
Special attention must finally be called to those sec- 
tions which deal with dreams experienced by women, 
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a unique feature in Near Eastern dream-books. 
Apart from the heading mentioned already under 
which are assembled sexual dreams of women, we have 
a group of omina enumerating various animals of 
which women may dream that they have given birth 
to or nursed, and another small group too damaged to 
allow us to establish the dreams mentioned there. 

In spite of certain similarities in the content of 
individual omina (cf. Volten, op. cit., 13-15 for de- 
tails), the very fact that we have from Egypt two 
entirely different types of dream-omina collections is 
of great interest. A. Volten (op. cit., 15 f.) is inclined 
to see in the hieratic collection an excerpt from a 
topically arranged dream-book that has been lost but 
is part of a tradition which has maintained itself 
throughout the entire history of Egyptian literature 
and of which the demotic compendium is but the last 
offspring. As to the purpose of such an excerpt, 
Volten offers no suggestion, but it seems not too un- 
likely that the desire to ‘“prove’’ the division of all 
human beings into ‘‘Followers of Horus’’ and ‘‘Fol- 
lowers of Seth’? could have prompted the learned 
compiler to arrange existing omina in this way. The 
lack of any system in the grouping and the sequence of 
the omina seems, however, to speak against this ex- 
planation. On the other hand, it is equally within the 
realm of possibility that the demotic dream-book 
represents the influence of Mesopotamian oneiro- 
mantic on Egypt, while the hieratic opus should be 
considered the native Egyptian representative of this 
type of literature. The impact of Mesopotamian 
astrology and astronomy on Egypt in this period could 
well be adduced to lend some weight to our theory. 
At any rate, the fact that the two fragments of the 
entire Egyptian oneiromantic literature which have 
happened to survive do accidentally illustrate two 
different types of dream-books should caution us to 
accept the hypothesis of Volten. The latter is tacitly 
based upon the assumption that the excerpting of 
texts and the arrangement of such excerpts in a novel 
way are congruent with Egyptian concepts of scholarly 
activity, an assumption which cannot be taken for 
granted without adducing parallels. 

The problem cannot, of course, be solved by means 
of more or less ingenious hypotheses; it will require at 
least one more new text or fragments to make one or 
the other explanation more likely, i.e., that the 
demotic dream-book was compiled under foreign (that 
is, Mesopotamian) influence, or that the _ hieratic 
text represents an isolated example of a different 
arrangement. 

Here we come to the end of a long trail which has 
led us through the entire ancient Near East in the 
quest of dream-reports, interpreters, and interpreta- 
tions and—eventually—dream-books. 
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8. DREAM-—REPORTS FROM ANCIENT 
NEAR EASTERN SOURCES 


I. SUMERIAN 


1. Dream of Gudea 
(Gudea, Cyl. A IV: 7-V1I: 14 = TCL VIII pl. 4-5) 


To Nanshe he went, saluted her: 

‘‘Nanshe, queen, e n -(priestess), queen of ... , 

queen who ‘decides the fates’ like (the god) Enlil, 

my Nanshe, you who since your word is irrefutable, 

since it is precedential(?), 

are the en si -priestess of the gods, 

are the queen of all countries, mother, discuss(?) with 
me(?) the dream: 

In the dream, the first man—like the heaven was his 
surpassing (size), 

like the earth was his surpassing (size), 

(according) to his (horn-crowned(?)) head he was a 
god, 

(according) to his wings he was Imdugud (the 
bird of the Weather-god), 

(according) to his lower parts(?) he was the Storm- 
flood, 

lions were lying to his right and left— 

commanded me to build his house; 

but I do not know what he had in mind. 

Daylight rose for me on the horizon. 

The first woman—whoever she may have been— 

coming out ahead(?) did... 

a... stylus she held in (her) hand, 

a tablet of(?) heavenly stars she put on (her) knees, 

consulting it. 

The second (man) was a warrior, 

he . . . , a tablet of lapis lazuli he held in (his) hand, 

set down (thereon(?)) the plan of the temple. 

Before me stood a pure carrying pad, 

a pure brick-mold was lined up (?), 

a brick, determined as to (its) nature, was placed in 
the mold for me, 

in a conduit standing before me 

was a slosher(?), a bird-man(?), keeping(?) clear(?) 
water(?) flowing(?), 

a male donkey at the right of my lord 

kept pawing the ground for me.” 

To the e nsi his mother Nanshe replied: 

‘““My shepherd, I will interpret your dream for you: 

(According) to (the fact that) the man was surpassing 
like heaven, 

(according) to (the fact that) the man was surpassing 
like earth, 

(according) to (the fact that as) to his head he was 
a god, 

(according) to (the fact that as) to his wings 

he was Imdugud, (according) to (the fact that as) to 
his lower parts(?) he was the Storm-flood, 

(that) at his right and left lions were lying, 
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he was surely my brother Ningirsu, 
he spoke to you concerning the building of his house 
-ninnu. 

The daylight which rose for you on the horizon 

was your (personal) god Ningi&zida, he will go out and 
away for you (in connection) with this (matter) 
into all the world. 

The maiden coming out ahead(?) who did. . 

who held a . . . stylus in (her) hand, 

who placed a tablet of(?) stars on (her) knee, 

who consu!ted it, 

was surely my sister Nisaba. 

The pure star (which determines) the building of the 
house 

she announced to you. 

The second (man) who was a warrior, who... , 

who held a tablet of lapis lazuli in (his) hand 

was (the god) Nindub, he was copying the plan of the 
house. 

The pure carrying pad which stood before you, the 
pure brick-mold lined up(?) 

the brick, determined as to (its) nature, which was 
placed in the brick-mold 

was surely the true brick of the E.ninnu. 

(To judge) by the conduit that stood before you 

in which a slosher(?), a bird-man(?), kept(?) clear(?) 
water(?) flowing (?) 

(it means): sweet sleep will not enter your eyes (be- 
cause of) your being busy building the house, 

(to judge) by the male donkey which kept pawing the 
ground for you at the right of your lord 

(it means): you are pawing the ground (impatiently) 
like a choice foal (eager to build) the E.ninnu!” 


For discussion cf. pp. 189, 211 f. 


2. Dream of Tammuz (Dumu . 21) 


(Genouillac Kich I1 D 53 and C 45, also Kramer SLTN 36) 


In the southwind he lay down, the shepherd lay down 
in the southwind, 

the shepherd lay down in the southwind, to dream he 
lay down. 

He arose—it was a dream, he arose— ... , 

he rubbed his eyes, full of daze: 

“Bring my sister, bring! 

Bring my GeStinanna, bring my sister! 

Bring my scribe who understands tablets, bring my 
sister! 

Bring my songstress who knows songs(?), bring my 
sister! 

Bring my wise-one who knows the meaning of dreams, 
bring my sister! 

Bring my little-one who knows the heart of matters, 
bring my sister! 

I will report my dream to her; 

in my dream, oh my sister who knows dreams well, 

rushes were rising for me, rushes grew for me, 


OPPENHEIM: DREAMS IN THE ANCIENT NEAR EAST 





[TRANS. AMER, PHIL. soc, 


one reed standing alone shook the head(?) for me, 

(of) two several reeds, one was removed ; 

in the wood a tall tree was torn up by itself for me! 

Upon my pure hearth water was poured for me, 

the pure churn was removed from its stand(?), 

the pure drinking vessel hanging on a peg, was taken 
down(?) from the peg, 

my walking-stick disappeared from me; 

the owl ... held initsclawa..., 

the falcon... helda .. . -wort in (its) claw! 

My goats and kids were stretched in the dust with 
blue mouths, 

my ram with bent legs was pawing the ground for me! 

The churn lay on its side(?), milk did not flow, 

the drinking vessel lay on its side(?), Dumuzi did not 
finish (it), the fold was thrown to the wind!”’ 

GeStinanna answered Dumuzi: 

‘“‘My brother your dream is not favorable, it may not 
be removed, 

Dumuzi your dream is not favorable, it may not be 
removed! 

Rushes rose for you, rushes grew for you (this means) : 
bandits on a razzia will rise up against you(?); 

A single reed was shaking its head for you (this 
means): your mother who bore you will shake her 
head for you; 

Two several reeds—one was removed for you (this 
means) : I and you, one (of us) will be removed; 

That in the wood the tall tree was turned up for you 


by itself (means) : the evil one will . : 

Your pure hearth, water was poured upon it (this 
means): they will place... ; 

Your pure churn was removed for you from its 
stand(?) (this means): the evil one will . . . ; 


Your pure drinking vessel hanging on the peg was 
taken down from the peg (this means) : you will fall 
from the knees(?) of the mother who bore you; 

That your walking- stick disappeared from you (this 
means) : 

That the owl held i initsclawa... 
evilone ... ; 

That the falcon held in its clawa... 

. will come out against you(?); 

Your goats and kids were lying in the dust with blue 
mouths (this means): .. . 

The ram was pawing the ground with bent forelegs 
(this means): .. . 

(balance broken) 


For discussion cf. pp. 196, 212 f. 


(this means) : the 


(this means): 


II. AKKADIAN 


3. Dreams of Gilgamesh 
(Old Babylonian version, PBS X/3 I: 1-II: 1) 
Gis (short for Gilgamesh) rose (from his bed) to report 


the dream, 
He said to his mother: 
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‘Mother, in the middle of the night, 

| proudly walked up and down 

Among the people. 

There were stars on the sky 

(but suddenly) a kisrum of Anu (the Sky-god) fell 
upon me! 

I lifted it—but it was too heavy for me, 

I shook it—but I could not (even) shake it. 

All Uruk was assembled around it 

And the people kissed his feet. 

I opposed (them) (uncertain, idiom: ‘I leaned my 
forehead’) 

(but) they were too many against me (uncertain). 

(Then) I lifted him (the kisrum) and carried him off 
to you!” 

The mother of GiS, who knows everything, 

Said to Gi8: 

“Surely, GiS, somebody who is (as strong) as you 

Has been born in the open country side, 

And the hills have raised him! 

When you will see him you will rejoice [ i 

And the people will kiss his feet! 

You will embrace him and [ 

You will bring him to me!” 

He lay down and saw a second (dream), 

He told his mother [this dream ]: 

‘Mother, I had a second (dream), 

j... in the street 

of Uruk-of-the-square 

was lying a hassinnu-axe and 

They (the inhabitants) were assembled around it. 

Strange was the form of the axe (but) 

As soon as I saw it I rejoiced, 

I loved it, like a wife 

I embraced it. 

(Then) I took (it) and put (it) 

At my side!” 

The mother of GiS, she who knows everything, 
(three lines destroyed) 

Because I shall rank him (on the same level) as you!”’ 


| him, 


For discussion cf. p. 215. 


4. Dreams of Gilgamesh 
(Neo-Assyrian version, Thompson Epic, pl. 6-8 V: 25-VI: 27) 


Gilgamesh arose to report his dreams, he said to his 
mother: 

“Dear mother, (in) the dream I had this night 

There were stars in the sky, 

(But) something like the kisru of Anu fell eventually 
upon me. 

I lifted it but it was stronger than I, 

I turned it over but I could not (even) shake it. 

All Uruk was assembled around it 

[ All the land 

[The peop Jle [ ag Jai[nst ] 

[The ] were in throngs around it, 
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[ my fr Jiends kissed its feet, 

[While] I embraced it like a wife. 

[Then I] threw it down in front of you 

[And yo Ju ranked it (on the same level) as me!” 

[The mother of Gilgamesh, the wise, she who kn Jows 
everything said to her master, 

[ Ninsun, the wise ], she who knows everything said to 
Gilgamesh : 

“Your [rival(?)is ] the star in the sky, 

[That which was like the kisru of A Jnu which eventu- 
ally fell upon you 

[Which you lifted but it was str Jonger than you, 

[Which you turned over but ] could [not ] even shake 

[Which you thr Jew down in front of me 

[So that I should r Jank it with you— 

[This means: a strong one, a com |panion, one who 
will save [the friend ], 

[Who will be (the) strong(est) in the country ] one 
who has strength, 

[Like that of a kisru of Anu ] is his mighty strength; 

[That you | embraced him [like a wife ] 

[ Means: he will never f Jorsake you! 

[Thus] your dream [is sol ]ved!” 
na-at-ka) 

[Gilgamesh said again ] to his mother: 

“Dear mother, I h Jad another dream: 

[Into the surroundings(?) of Uruk] a hassinnu-axe 
was thrown, there was a gathering around it 

All Uruk was assembled around it 

[The were assem |bled before it 

[The peo Jple [ ] around it, 

[ Then, I] threw it down in front of you 

[and ] embraced it like a wife, 

[So that you] should rank it (on the same level) 
as me!”’ 

[The mother of Gilgamesh ], the wise, she who knows 
everything, said to her son, 

[Ninsun, the w lise, she who knows everything, said 
to Gilgamesh : 

“The ax Je which you have seen—is a human being, 

[And that you ] embraced it like a wife 

[So that ] I should rank it (on the same level) as you 

[Me Jans: a strong one, a companion, one who will 
save a friend, 

[Like that of a kisru of A ]nu is his mighty strength!” 

[Gilgamesh opened his mouth and ] said to his mother: 

mi j].. . may he arrive, 

[ ] may I acquire a friend 

L ji 
For discussion cf. p. 215. 


(Lpa-as]-rat Su- 


5. Three Dreams of Gilgamesh 
(KUB IV 48: 6-19) 


Sleep which at night is poured (over man), caLught 
them ] 

But in the middle of the night, the sleep [departed ] 
from him; 
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The dream he told to Enkidu: ‘‘Dear [friend ], 

If you did not wake me, why [am I awake? ] 

Enkidu, my friend, I must have had (literally: seen) 
a dream! 

Did you wake me? Why [ ] 

Aside from my first dream [I had a] second [dream ]: 

In my dream, dear friend, the mountain [collapsed (?) ] 

It threw me over, seized my feet [ ] 

The sheen became stronger, a man (1-en LU.KA[L]) 
L 

His beauty exceeded any beauty in the country [ ] 

From under the mountain, he pulled me out and [ ] 

Gave me water to drink, my heart bec[ame quiet | 

He set [my ] feet (again) on the ground.”’ 


(Thompson Epic, pl. 18 f. 11: 32-111: 22) 
(break) 


“The second d Jream which I had (literally: saw) : 

[In the m Jidst of the mountain w[e ] 

[The mounta Jin collapsed [ 

[And w ]e like ‘reed-flies’ [were - 

He who was born in the open country, 

Enkidu said to his friend [ a 

“Dear frLiend ], your dream is favorable! 

The dream is precious indeed [ ] 

Dear friend, the mountain which you have se[en is 
Humbaba, it means: ] 

[We ] shall seize Humbaba, we [shall kill him] 

[ And ] we shall throw his corpse into the plain [ i 

Towards the West they dig a pit [ ] 

(Then) Gilgamesh went up and upon the [ ] 

He offered his meal-offering [ (saying) : ] 


“Mountain, bring me a dream [ ] 
Make for him [ }!” 
[And the mountain ] brought a drelam ] 


[It m Jade for him [ }. 

A cool draft passed by, [a zephyr(?) ] blLew ], 

It made him fall asleep and [ 

] like ‘‘mountain-barley”’ [ ] 

[Gil jgamesh planted his chin on his knees 

And sleep which (at this time of the day) is (every- 
where ?) poured upon man overcame him. 

At the midnight-watch, his sleep ended (suddenly) 

He rose and said to his friend: 

“Dear friend, you did not call me (or did you?), then 
why am I awake? 

You did not touch me, then why am I perturbed? 

A god did not pass by, then why are my limbs para- 
lyzed ? 

Dear friend, I had a third dream, 

And the dream I had was confounding in every re- 
spect : 

Heaven roared, the earth tumbled, 

Daylight subsided, darkness came forth, 

Lightning flashed, fire shot up, 

[The clouds(?)] became dense, it rained death! 
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[Then ca ]me to an end the glowing(?), the fire came 
to an end, 

[The . . . which] had fallen turned to ashes! 

[Come let us g Jo down (from the mountain), we can 
(better) deliberate in the plain!’’ 

[ However(?) ], Enkidu made him ‘‘accept”’ his dream, ? 
he said to Gilgamesh : 


(break) 
For discussion cf. pp. 189, 215 f., 234, 236. 


6. Dream of Enkidu 


(Hittite, KUB VIII 48 I: 2-22, and duplicates, 
cf. Friedrich, ZA 39: 17 ff.) 


{ And ] Enkidu answered Gilgamesh : 

“TT shall tell you] the dream I had this night: 

Anu, Enlil, Ea and the Sun-god of Heaven [were in 
council ], ’ 

Anu said to Enlil: 

‘Why did they kill the Bull of Heaven, and also kill 

Huwawa who watch[ed ]|(?) the mountains from a 
cedar tree?’ 

Anu said: ‘Who shall die ] from among them?’ 

But Enlil said: ‘Enkidu shall die, 

But Gilgamesh shall not die!’ 

Then the Sun-god of Heaven answered Enlil, the hero: 

‘Was it not at your (own) command 

that they killed the Bull of Heaven and Huwawa? 
Now the innocent, 

Enkidu, shall die?’ Enlil turned 

in anger to the Sun-god of Heaven: ‘Why did you— 

As (if you were) their(!) comrade—daily go with 
them?’”’ Enkidu 

was lying down (ill) in front of Gilgamesh, 

With his tears streaming like canals, (he, i.e. Enkidu, 
said): 

“My brother, you are my dear brother! 
are placing me above my brother! 

Now I shall be with the dead, , 

Shall sit at the threshold of the dead, 

And shall not see with (my) eyes my dear brother 
(any more)!” 


So they 


For discussion cf. p. 296. 


7. Death-Dream of Enkidu f 
(Thompson Epic, pl. 29 IV: 14-54) 


“(Dear friend ], this night I had dreams: 

The heaven [cried ], the earth echoed 

[In ] I stood alone! 

[There came a griffin(?) ] with gloomy mien, , 

[ ] his face was like that of a [ 

[The ...of a... were] his [ 
talons of an eagle. 

[He summoned ] me with strong words, 

[ | he stripped [me of my garments(?) ] 


], his hoofs 
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[In 


(eight lines destroyed) 


[ ] he turned me into a [double(?) ] of his body 

My arms [were now clad with feathers ] like (those of) 
a bird. 

Holding me (by the hand) he led me down to the Dark 
Mansion, the abode of Irkalla, 

To the house which he who enters it will not leave any 
more, 

Upon a road on which there is no way back, 

To the house whose inhabitants are bereft of light, 

Where earth is their fare and clay their food. 

Clad like birds in feather-garments, 

They sit in the darkness never to see light again, 

To the House of Dust (where) I entered (now) myself, 

I beheld [all the kings ], their mitres put away, 

[I saw the princes, all the] crown-bearers who had 
ruled the land since antiquity. 

[To these appointees of] Anum and Ellil roasted 
meats were served, 

[ | bake-meats(?) were served and cold water they 
poured (for them) from water-skins. 

In the House of Dust (where) I entered (now) myself, 

Reside high-priests (en) as well as psalmists (/agaru), 

Reside the purification-priests and the ecstatics, 

Reside the priests who anoint the lavers of the great 
gods, 

Resides Etana, resides Sumuqan, 

[Resides ] the Queen of the Netherworld, Ereshkigal 

[And Bélit ]-irsitim, the scribe of the Netherworld, is 
kneeling in front of her, 

[She holds ] a tablet and reads out to her. 

[She lifted ] her head and saw me (saying): 

(‘Who ] has brought this man hither?’ 
(break) 


| he submerged me 


For discussion cf. pp. 213 f. 


8. Dream of Gyges 
(ASSurbanipal, V R 1 ff. II: 95-104) 


A&Sur, the god who created me, let Gyges, king of 
Lydia, a region beyond the sea, a distant country the 
name of which my royal predecessors had not (even) 
heard, see in a dream the ‘‘pronunciation”’ (nzbittu) of 
my name (variant: of my important kingdom) (say- 
ing, that is, the god): ‘‘Lay hold of the feet of ASSur- 
banipal, king of Assyria, and you will conquer (then) 
your enemies through the mention (only) of his name!” 
The (very) day he had this dream, he sent his mounted 
(messenger) to inquire after the state of my health. 
Through his messenger he reported to me (his dream). 
(And) from the day he laid hold of my royal feet he 
conquered the Cimmerians who had been harassing 
the inhabitants of his country. 


For discussion cf. p. 202. 
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9. The Crossing of the River Idid’e 
(ASSurbanipal, V R 3, V: 95-104) 


The army saw the river Idid’e (which was at that 
moment) a raging torrent, and was afraid of the 
crossing. (But) the goddess Ishtar who dwells in 
Arbela let my army have a dream in the midst of the 
night (7na S4t GEs) (addressing them) as follows: “‘I 
shall go in front of ASSurbanipal, the king whom I 
have created myself!” The army relied upon this 
dream and crossed safely the river Idid’e. 


For discussion cf. p. 209. 
10. The Dream of the Priest of Ishtar 


(As8urbanipal, H. Winckler, Sammlung von Keilschrifttexten, 
K. 3040: rev. 10 ff., Leipzig, Pfeiffer, 1895 


Ishtar heard my desperate sighs and said (to me in 
a theophany): ‘“‘Be not afraid (that you see me)!’’ 
(This alone) put confidence in my heart (and she 
continued): “I have (already) had mercy upon you 
on account of the prayer you performed (and because) 
your eyes were full of tears.’’ (And indeed) in the 
midst of the (very same) night (variant: in the very 
same night) in which | addressed myself to Ishtar, 
a Sabrié-priest went to bed and had a dream. He 
woke up with a start and Ishtar made him see a 
“nocturnal vision.’’ He reported (it) to me as fol- 
lows: ““The goddess Ishtar who dwells in Arbela 
entered (the room), quivers hanging at her right and 
left, holding the bow in her (one) hand, the sharp 
sword drawn (ready) for battle. She stood before you 
(text erroneously: her), speaking to you like a real 
mother. (Then) Ishtar, the most high among the 
gods, called you to give you the following order: 
‘Wait with the attack (because) wherever you intend 
to go, I, myself, shall set out for!’ (Then) you said 
to her as follows: ‘Wherever you go, I will go with you, 
Supreme Lady!’ (But) she repeated (her command) 
as follows: ‘You stay here, the place where you (should 
be) ; eat, drink wine, make merry, pay homage to (my) 
godhead while I shall go and accomplish this task and 
make you obtain your heart’s desires! (Then) your 
face will not be pale, your feet will not shake (any 
more) and you need not wipe off your (cold) sweat 
(even) in the thick of the battle!’ (Thereupon) she 
wrapped you in her sweet (smelling) baby-sling pro- 
tecting your entire body. (Then) her countenance 
shone like fire and she went out (of the room), in rage 
to defeat your enemies, proceeding in the direction of 
Teumman, king of Elam, who had made her very 
angry.” 


For discussion cf. pp. 188, 190, 200, 207. 
11. A Warning Dream 
(ASSurbanipal, V R 2, III: 118-127) 


In these days, a man (1-en LU.KAL) went to 
bed in the middle of the night and had a dream as 
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follows: Upon the pedestal (Rigal/u) of (the image of) 
Sin was written (here a variant adds: the god Nabu, 
the scribe of the world, (in) his divine function was 
standing there and reading again and again the in- 
scription of the pedestal of Sin) : ‘Upon those who plot 
evil against ASSurbanipal, king of Assyria, and resort 
to (actual) hostilities, I shall bestow miserable death, 
I shall put an end to their lives through the quick iron 
dagger (of war), conflagration, hunger (and) pestilence 
(literally: the disease of Irra)!’’ This (dream) I 
(A8Surbanipal) heard and put my trust upon the 
word of my lord Sin. 


For discussion cf. p. 201 f. 


12. Dream of Nabonidus 
(V R 64 I: 13-55) 


During my lawful rule, the great Lords became 
reconciled with this town and (its) temple out of love 
for my kingship; they had mercy (upon the town) and 
they let me see a dream in the very first year of my 
everlasting rule: Marduk, the Great Lord, and Sin, 
the luminary of heaven and earth, stood (there) both; 
Marduk said to me: ‘“‘Nabonidus, king of Babylon, 
bring bricks on your own chariot (drawn by your own) 
horse, (re)build the temple E.HUL.HUL and let Sin, 
the Great Lord, take up his dwelling there!’’ I said 
to the Ellil of the gods, Marduk: ‘“‘The Umman-manda 
(here for: the Medes) are laying siege to the very 
temple which you have ordered (me) to (re)build and 
their armed might is very great!’’ But Marduk said 
to me: ‘““The Umman-manda of whom you spoke, they, 
their country and (all) the kings, their allies, shall 
cease to exist!’ (And indeed) when the third year 
came to pass, he (Marduk) made rise against them 
Cyrus, king of Anshan, his young servant, and he 
(Cyrus) scattered the numerous Umman-manda with 
his small army and captured Astyages, king of the 
Umman-manda and brought him in fetters into his 
(Cyrus’) land. That was the doing of the Great Lord 
Marduk whose command cannot be changed. 


For discussion cf. pp. 189, 202 f. 


13. Another Dream of Nabonidus 
(MVAG 1(1) pl. 76, VI: 1-36) 


With regard to the conjunction of the Great Star 
and the moon, I became apprehensive (but in a dream) 
a man (1-en et-lu) stood (suddenly) beside me and said 
to me: ‘“‘There are no evil portents (involved) in the 
conjunction!"’ In the same dream, Nebukadnezzar, 
my royal predecessor and one attendant (appeared to 
me) standing on a chariot. The attendant said to 
Nebukadnezzar: ‘‘Do speak to Nabonidus so that he 
can report to you the dream he has had!’’ Nebu- 


kadnezzar was agreeable (literally: listened to him) 
and said to me: ‘“‘Tell me what good (signs) you have 
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seen!’’ I answered him saying: “In my dream I saw 
with joy the Great Star, the moon and the planet 
Jupiter (literally: Marduk) high up in the sky and it 
(the Great Star) called me by my name [ a 


For discussion cf. pp. 188, 189, 191, 203. 


14. Dreams from a Religious Poem 


(Ludlul bél némeqi, KAR 175: 8-44) 


(In a) dream as well as (in a) vision at dawn it was 
shown(?) (MAS.GE, mu-na-at-ti) 

A man (15-ta-nu et-lu), surpassing in size, 

Of glorious form, beautifully(?) clad; 


Because in the morning-(dream?) . . . [ ] 

[ | went forth against [me ], 

[ ] my flesh became numb 

[ (the apparition said) _], the Lady has sent [me ] 
L 

[ J] I said [ 

[he said/answered | as follows: She has se[nt me ] 


(after two damaged lines:) 

Again, I [went to bed and saw a dream ] 

In the dream which I s[aw ] 

A man (75-ta-nu et-lu) F ] 

A tamarisk-branch, used for purification, holding [in 
his ] ha[nd ] 

(saying) : ‘‘7a@b-utul-Ellil who lives in Nippur 

Has sent me to purify you!” 

Water of . . . he pou[red over me ], 

He recited the incantation (restoring) life and anointed 
[me with. . .] 

A third time, I had a dream 

[ in |'the dream which I had that very (same) 
night 

[ } like a human being [ 
beautiful fea[_tures ] 

A queen [ ] like a deity 

Entered and [ 

The uttering of the afulap (ritual expression of divine 
pardon) for me [ 

“Be not afraid!’’ she said [ ] 

What the dream... . [ ] 

She uttered the ahulap for me, the greatly afflicted 
(variant: the utterly exhausted). 

Somebody else who had a vision (concerning me) in 
the midst of the night (as follows) : 

In (that) dream Ur-Nintinugga [ - 

A bearded man, wearing his crown, 

This was the maSmdSu-priest holding a [ 
saying): 

‘Marduk has sent [me ]!”’ 

To Subsi-mesré-Nergal he brought [ 1 

In his pure hands he brought [ ] 

To my attendant he en[trusted it(?) ] 


For discussion cf. pp. 187, 189, 217, 225. 


-} a maiden with 


| (and 
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III. EGYPTIAN 
15. Dream of Thutmose IV 
(Sphinx Stela, lines 8-12) 


One of these days it happened that the King’s-Son 
Thutmose came driving at the time of the midday 
(and) he rested in the shadow of this great god (i.e., 
the Sphinx). Slumber and sleep overcame him at the 
moment when the sun was at the zenith, (and) he 
found the majesty of this august god speaking with 
his own mouth as a father speaks to his son, as follows: 
“Behold me, look upon me, my son Thutmose. I am 
your father Harmakhis-Khepri-Re-Atum. I will give 
to you (my) kingly office on earth (as) foremost of the 
living, and you shall wear the crown of Upper Egypt 
and the crown of Lower Egypt on the throne of Geb, 
the Hereditary Prince. To you shall belong the earth 
in its length and its breadth and (all) that which the 
eye of the All-Lord illuminates. You shall possess 
provisions from within the Two Lands (as well as) the 
great products of every foreign country. For the 
extent of a long period of years my face (has been 
turned) to you (and) mv heart (devoted) to you. 
You belong to me. Behold, my state is like (that of) 
one who is in suffering, and all my members are out 
of joint, (for) the sand of the desert, this (place) on 
which I am, presses upon me. I have waited to have 
you do what is in my heart, for I know that you are 
my son and my champion. Approach! Behold, I am 
with you. I am your guide.’’ He completed this 
speech. And this King’s-Son awoke when he heard 
this . . . he recognized the words of this god. 


For discussion cf. pp. 188, 191. 


16. Dream of Merenptah 
(W. M. Miller, Egypt. Res. I pl. 22, lines 28-29) 


Then his majesty saw in a dream as if it were the 
image of Ptah standing in the presence of the Pharaoh, 
(and) he was as high as. . . . (And) he said to him: 
“Take now,” giving to him the sword, “‘and banish 
from yourself your troubled heart!” (And) Pharaoh 
said to him: ‘‘Indeed. . . .”’ 


For discussion cf. p. 192. 


17. Dream of Tanutamun 


(Stela publ. by Maspero, Rev. archéol. XVII 329 ff.) 


Year 1 of his installation as king. . . . His majesty 
saw a dream in the night: two serpents, one on his 
right, the other on his left. His majesty awoke, but 
he did not find them. His majesty said: ‘‘Why has 
this happened to me?’’ Then they declared to him: 
‘Upper Egypt belongs to you; take for yourself Lower 
Egypt (also). The Two Goddesses (have) appeared 
on your head. The land is given to you in its length 
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and (in) its breadth. There is no other to share it 
with you!’’ When his majesty appeared on the 
throne of Horus in this year, his majesty came forth 
from the place in which he had been, as Horus came 
forth from Chemmis. When hecame forth from .. . 
(or: when he came forth as . . .), a million came to 
him and a hundred thousand followed after him. 
Then his majesty said: ‘“True indeed is the dream; it 
is beneficial to him who places it in his heart but evil 
for him who does not know it.” 


For discussion cf. pp. 187, 191, 206f. 


18. Dream of the Prince of Bekhten 
(Bentresh Stela, lines 24-25) 


Then the prince of Bekhten was asleep on his bed 
(and) he saw this god, he having come to him out of 
his chapel—he was a falcon of gold—(and) he flew 
up to the sky to Egypt. He awoke in terror(?). 
Then he said to the priest of Khonsu the Plan-maker 
in Thebes: ‘This god, he is here with us (but) he 
(would) go to Egypt. Let his chariot go to Egypt!” 
Then the prince of Bekhten caused this god to proceed 
to Egypt. 


For discussion cf. pp. 187, 206 f. 


19. Dream of Djoser 
(Hunger Stela, lines 18-22) 


While I was sleeping in life and happiness I found 
the god standing before me. I conciliated him with 
praise and offered prayer in his presence. He revealed 
himself concerning me with friendly face and he de- 
clared: ‘I am Khnum, your creator. My arms are 
round about you to compose your body and to heal 
your limbs. I assign to you the (precious) stones and 
hard stones which have existed from the beginning 
(and) with which no work has (yet) been done, in 
order to build temples, to restore what is ruined, and 
to hew out shrines, doing what one ought to do for his 
lord. For I am the creative lord. I am the one who 
created himself, Nun the very great, who came into 
existence at the beginning, at whose desire the inunda- 
tion rises in order to reach the work of my command, 
while every man is led to his duty. (I am) Tenen, 
father of the gods, Shu the great, controller of the 
earth. The twocaverns are in a chamber beneath me, 
the springs which belong to me to open. I know the 
inundation; its flood (literally: embrace) is upon the 
cultivation—its flood which confers life upon every 
nose ; the flood is upon the cultivation until the retreat 
and the land is tilled. I shall pour forth for you the 
inundation without a year of failure and scarcity in 
the entire land, and all plants will grow and bend 
under the(ir) fruit. Renenut will be foremost over 
everything and everything will be produced by the 
millions throughout full years.. The peasants will 
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think in their hearts along with (their) lords: ‘The 
year of famine has passed’—those in whose granaries 
want had existed. (All) Egypt will come into the 
field ; the land will glisten; the barley will be cut; joy 
will be in their hearts more than it was before.” 

Then I awoke refreshed(?), my heart determined 
and at rest, and I made this decree in the presence of 
my father Khnum: 


For discussion cf. pp. 189, 191, 192. 


20. Dream of Taimhotep 


(Stela, lines 1-15 with omission of titles) 


A-boon-which-the-king-gives to Soka-Osiris, Serapis, 
Isis, Nephthys, Horus, Anubis, and all the other gods 
who are in the beautiful western necropolis of Mem- 
phis, in order that they may place invocation offerings 
on their altars for the ka of the late hereditary princess 
Taimhotep, daughter of Khahapy whom Herankh bore. 

She says: Oh, all judges, all . . . , all princes, all 
nobles, and all (other) people who will enter this tomb, 
come that you may hear what happened tome. Year 9, 
fourth month of Inundation, day 9, under the majesty 
of the king of Upper and Lower Egypt, Philopator 
Philadelphos, the Son of Re, Ptolemy (XIII), beloved 
of Ptah and Isis, (was) the day on which I was born 
Year 23, third month of Harvest, day 1(?) under the 
majesty of this Lord of the Two Lands, my father 
gave me to be the wife of the high priest Pasherenptah, 
the son of the high priest Pedubast, whom the late 
Herankh bore. The heart of the high priest rejoiced 
very greatly over it. I conceived by him three times 
without giving birth te a male child (but) only to 
three daughters. I prayed along with the high priest 
to the majesty of this august god, great of wonders 
and able to give a son to one who has none, Imhotep, 
the son of Ptah. He heard our petition and heeded 
his prayer. He came to this high priest in a revelation 
and said: ‘‘Let a great work be carried out, a splendid 
place of Ankhtawy, a place where corpse(s) may be 
hidden, and I shall make for you in return for it a 
male child.”” On this he awoke and kissed the earth 
to this august god. He commissioned the prophets, 
the chiefs of the mysteries, the priests, and the sculp- 
tors of the House of Gold at once to carry out the 
beneficent work in (the form of) a splendid place. 
They acted in accordance with everything he had 
said. Then he performed an opening-of-the-mouth 
for this august god and made a great hecatomb of 
every good thing. He rewarded the sculptors because 
of this god and satisfied their hearts in every respect 
in return for this. He impregnated me with a male 


child which was born in the year 6, third month of 
Harvest, day 15, in the eighth hour of the day, under 
the majesty of the queen, Lady of the Two Lands, 
Cleopatra. 
this august god Imhotep, son of Ptah. 


It was the Offering-on-the-Altar-Feast of 
(And) his 
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(the child’s) form resembled that of the son of South- 
of-his-Wall (i.e., Ptah, father of Imhotep). And there 
was rejoicing on account of him among the inhabitants 
of White-Wall (i.e., Memphis). The name Imhotep 
was given to him, and he was also called Pedubast. 


For discussion cf. p. 194. 


(FROM GREEK SOURCES) 
21. Dream of Ptolemy Soter 


(Plutarch, De Iside 28, also Tacitus, Historiae 4: 83) 


Ptolemy Soter saw in a dream the colossus of the 
god Pluto in Sinope but because he had not seen it 
before he did not understand (the meaning of) its 
form; he saw it giving him orders to bring it (i.e., the 
image) as quickly as possible to Alexandria. Not 
knowing what it (the colossus) meant and being at a 
loss (about the place) where it was set up, and telling 
his friends about his vision, a much-traveled man was 
found for him (i.e., Ptolemy) named Sosibios who said 
that he had seen such a colossus as the king seemed to 
have seen in Sinope; so he (i.e., Ptolemy) sent Soteles 
and Dionysios there, who, after a long time and with 
difficulty, and not, moreover, without divine provi- 
dence, stole away with it and brought it back (to 
Alexandria). And when it was brought and in- 
spected, those (scholars) around Timothy, the exegete, 
and Manetho of Sebennytos agreed that it was an 
image of Pluto, basing this (explanation) upon the 
evidence of the Cerberus and the serpent (to be seen 
on the statue); they persuaded Ptolemy that it was 
the statue of no other god but Serapis. 


For discussion cf. p. 209. 


22. Dream of Sethos 


(Herodotus 2: 139) 


Afterwards, therefore, when Sennacherib, king of 
the Arabians and the Assyrians, marched his vast 
army into Egypt, the warriors one and all refused to 
come to his (Sethos’) aid. Upon this the monarch, 
greatly distressed, entered into the inner sanctuary 
and, before the image of the god, bewailed the fate 
which impended over him. As he wept he fell asleep, 
and dreamed that the god came and stood at his side, 
bidding him to be of good cheer, and go boldly forth 
to meet the Arabian host, which would do him no 
hurt, as he (the god) himself would send those who 
should help him. Sethos then, relying on the dream, 
collected those of the Egyptians who were willing to 
follow him, who were none of them warriors, but 
traders, artisans and market people; and with these 
marched to Pelusium, which commands the entrance 
into Egypt, and there pitched his camp. 


For discussion cf. pp. 188, 200. 
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23. Dream of King Nektonabos 


(U. Wilcken, Urkunden der Ptolemaerzeit (Altere Funde), no. 81, 
pp. 369-374, Berlin-Leipzig, De Gruyter, 1927) 


(col. 1) In the 16th year on the 21st of (the month) 
Pharmouthi to the 22nd (July 5-6, 343 B.c.) by the 
god of the full moon(?). When King Nektonabds 
came to Memphis and once performed a sacrifice and 
begged the gods to reveal him what was happening, 
he seemed (to see) in a dream a papyrus boat, which 
in Egyptian is called rhéps anchoring at Memphis. 
And upon it there was a great throne, and upon this 
sat the greatly glorious benefactress of fruits and queen 
of the gods, Isis, and all the gods in Egypt were stand- 
ing beside her to the right and left of her. And one 
came forward in their midst, whose height I supposed 
to be twenty-one cubits, who is called Oniris in 
Egyptian, and Arés in Greek. Falling upon his belly 
he spoke as follows: ‘““Come to me, goddess of gods, 
having the greatest power and ruling over what is in 
the cosmos, and giving life to all the gods, Isis, and 
be gracious and hearken to me. As thou hast com- 
manded, I have preserved the land blamelessly. (col. 
III) And whereas until now King Nektonabds has 
taken every kind of care of me, Samaus, appointed 
by thee over the land, has neglected my temple and 
has opposed my commands. I am (still) outside of 
my own(?) temple, and the things in the sanctuary are 
(only) half-finished because of the worthlessness of 
the one in charge!’”’ The queen of the gods, having 
heard the before-mentioned words, answered nothing. 

Having seen the dream he (Nektonabiés) awoke and 
gave orders in haste to Sebennytos to the high priest 
and the prophet of Oniris. And when they came to 
court . . . the king asked what was the incomplete 
work in the sanctuary called Phersd. And when they 
said: ‘‘It is finished except for the inscribing of the 
obliterated hieroglyphs in the stone work,’ he com- 
manded that in haste they(?) write concerning the 
sacred accounts(?) of the hieroglyph-carvers. And 
when they (the artists) came in obedience to this 
command, the king asked who was most talented 
among them, who would be able quickly to finish the 
incomplete work in the sanctuary called Phersd. 
When this was said(?) . . . from Aphrodite’s city 
of the name of Aphroditopolis, whose name was 
Petésis, the father of Ergeus, standing up(?) said that 
he could finish all the work in a few days. Similarly 
the king asked the others also, and they said that he 
spoke the truth and that he (the king) would not 
find(?) such a man in any land. Therefore he set 
aside a large sum in payment for the before-mentioned 
work, and at the same time urged him to pursue the 
work in a few days as he (had promised) to finish, 
because it was the will of god. And taking much cash 
of Petésis, he went off to Sebennytos. And it seemed 
best to him, being a wine-drinker by nature, to take 
it easy before starting the work. (col. V) And it 


DREAMS AND THEIR INTERPRETATION 253 


happened that he was walking along the southern part 
of the temple he noticed the daughter of an unguent- 
maker who was most beautiful of form in that... 
(balance lost). 


For discussion cf. p. 196. 


24. Excerpts from Dream-Reports of 
The Serapeum Papyri 


(Wilcken, op. cit. 353 ff.) 
(From no. 77 Col. I-IT) 


The dream which Tages, the twin-sister saw on the 
17th of Pachon (June 16). She thought that in her 
sleep she was coming down through the street, count- 
ing nine houses. I wanted to turn back. I said: 
‘All these are at most nine.”’ They say: “Yes, thou 
are free to go away!”’ [I said]: ‘‘It is late for me.”’ 

On the 29th of Pachon (June 28). Two men are 
working in the vestibule, and Taus (is seen) sitting on 
the staircase (or: ladder) and playing with them, and 
when she heard the voice of Chentosneu, she at once 
became black. They said that they would teach here 
[break ] 

The dream of Ptolemaios on the 15th day of Pachon 
(June 14, 161 B.c.). I thought that in my dream I 
was calling upon the most great Amon to come from 
north of me, being the third until he arrives. I 
thought that (I saw) a cow in that place and that she 
was in birth travail. He seizes the cow and puts her 
down (or: covers her over). He inserts his hand into 
her vulva and draws out a bull. What I saw in the 
dream, may it be well for me! 


(From no. 78) 


Ptolemaios to Damoxenos, greeting! 

On the 14th I thought that I was in Alexandria on a 
great tower. I had a beautiful face and I did not 
want to show my face to anyone because it was beauti- 
ful. And an old woman sat beside me, and there was 
a crowd from north of me and from the east. They 
cry out that a man has been made into charcoal in 
many ... and he says to me: “Wait a bit, and I will 
bring thee to the divine spirit (daimon) Knephis in 
order that thou mayest worship him.”’ And I thought 
that I was saying to an elder: ‘‘Father, dost thou not 
see this vision which I have beheld?’’ I related (it) 
to him. He gave me two reeds. Looking quickly I 
saw Knephis. Rejoice all ve who are with me. 
Release soon comes to me. 


(From no. 79) 


In the 22nd (year) on the 5th of Parmuthi (May 4, 
159 B.c.). The first dream which Nekthonbés saw 
concerning the twin-sisters and myself: I saw Ap- 
polonios. He comes to me. He says: ‘Fair greet- 
ings, Nekthembés (sic)!’"" The second (dream of the 
same night): . . . . The third (dream): I saw Ptole- 
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maios holding a sword in his hand (and) going through 
the street. He knocks on the door and it is opened. 
He came to blows(?) wishing to strike him. I say: 
““By no means do (this) or thou wilt destroy thy slave. 
A master does not destroy his own slave!’’ (The 
fourth dream) : A woman sits on a mat, holding a child 
on the mat and another (woman or child ?) opposite 
her on another mat. I say to her: ‘““Thy mat grows 
herbs and cabbage.”’ She was sitting and not moving. 

On the 24th of Pharmuthi (May 23, 159 B.c.). The 
dream which Nektombés saw concerning the detain- 
ment of the twin-sisters and concerning myself that 
I am unlucky and concerning the house. He (read: I) 
thought a man said to me: “Bring me the skin of my 
foot!” Isay: “I don’t want to.”” Thesecond (dream 
of the same night): I thought that the house was 
being cleaned with someone polishing it. The third 
(dream): I thought that (I saw) a dove. It had fled 
from my hand and I ran after it, saying: “‘I will not 
let it flee!’ I catch it and put it into my left hand 
and held it tight and a palm-leaf lest it flee. The 
fourth (dream): I thought that (I saw) two women 
sitting with a man. They play with him and swear 
thus: “‘By holy Isis!” 


For discussion cf. p. 228. 


IV. HITTITE 
25. First Dream-A ppearance of Ishtar 
(MVAeG 29(3): 6 ff. §3) 


And while I was still a child, I was (only) a groom 
(literally: a ‘‘He-with-the-donkey-halter’’). My Lady 
Ishtar sent my brother Muwatalli to my father 
Murshili in a dream (with the message): ‘“There are 
only few (literally: short) years (to live) for Hattu- 
shili; he is not one to live (long); give him to me, he 
shall be my priest! Then he (shall stay) alive.” My 
father took me, a (mere) child, and gave me to the 
goddess for (her) service. 


For discussion cf. p. 197. 


26. Dream of Hattushili 
(op. cit. §4) 


My brother Muwatalli named me for (an ordeal by 
means of) the sacred wheel.* My Lady Ishtar, how- 
ever, appeared to me in a dream and said to me in the 
dream as follows: ‘‘Shall I abandon you to a (hostile) 
deity? Be not afraid!” And with (the help of) the 
goddess I was acquitted. Because the goddess, my 
Lady, held me by the hand, she never abandoned me 
to a hostile deity (or) an evil judgment. 


For discussion cf. p. 197. 


* According to the variant in ABoT p. X and no. 62 against 
Alp in JCS 6: 95 ff. 
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27. Second Dream-A ppearance of Ishtar 
(op. cit. §12) 


Now, while my Lady Ishtar had even before this 
been promising me the kingship, at that time, my 
Lady Ishtar appeared to my wife in a dream (saying): 
‘“‘T shall assist your husband, and all Hattusha will be 
turned to the side of your husband. (Ever) since | 
brought him up, I did not, at any time, abandon him 
to an evil judgment (or) a hostile deity. Now, I will 
exalt him and make him the priest of the Sun-goddess 
of the town Arinna. And you too, make me your 
parassi (patron-deity?)!’’ And my Lady Ishtar stood 
behind me, and whatever she promised me occurred. 


For discussion cf. p. 197. 


28. Third Dream-A ppearance of Ishtar 
(op. cit. §12) 


To whatever nobles Urhi-Teshup had ever banished, 
my Lady Ishtar appeared in a dream (saying) : ‘‘Aim- 
lessly (?), you have tired yourselves out(?)! I, Ishtar, 
have turned all the lands of Hatti to the side of 
Hattushili!”’ 


For discussion cf. pp. 199, 202. 


29. Another Dream of Hattushili 
(op. cit., p. 46, KBo VI 29 I: 16-21) 


Puduhepa, however, was a maid-servant of the 
Ishtar of the town Lawazantia and the daughter of 
PentipSarri, the priest of Ishtar. And I did not marry 
her out of my own will(?), I took her upon the com- 
mand of the goddess, the goddess entrusted her to me 
in a dream. 


For discussion cf. p. 197. 


30. A Dream of The Queen 
(KUB XV 11: 1-11) 


A dream of the queen: . . . the queen has made a 
vow in her dream to the goddess Hebat of the town 
Uda as follows: “If you, goddess, my lady, will have 
made well again His Majesty and not have him given 
over to the ‘Evil,’ I shall make a statue of gold for 
Hebat and I shall make her a rosette of gold. They 
shall call it ‘Rosette of Hebat.’ And I shall make 
a pectorale of gold for your breast. They shall call it 
‘Pectorale of the goddess.’ ”’ 


For discussion cf. p. 193. 
31. A Dream of The Queen 
(KUB XV 1 III: 8-16) 


. . . When the god Gurwashu said to the queen in 
a dream (as follows): ‘‘As to that matter which is on 
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your heart concerning your husband (I promise): He 
will live, I shall give him 100 years!” The queen 
made a vow in (her) dream as follows: “If you do thus 
for me and my husband remains alive, I shall give to 
the deity three harSialli-containers, one with oil, one 
with honey and one with fruits.”’ 


For discussion cf. p. 193. 


32. A Dream of The Queen 
(KUB XV 31: 17-20) 


A dream of the queen: Somebody said again and 
again to me in a dream: ‘‘Make a vow to the goddess 
Ningal as follows: ‘If that (disease) Fire-of-the-Feet 
of His Majesty will pass quickly I shall make for 
Ningal ten(?) ¢alla (oil-flasks) of gold set with lapis 
lazuli!’ ”’ 


For discussion cf. p. 193. 
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33. A Dream of The King 
(KUB XV 5 III: 4-14) 


A dream of His Majesty : When the lady Danu-Hepa 
said again and again to His Majesty (in a dream as 
follows): ‘‘“When the Weather-god comes to heaven, 
he should not find you to be stingy(?)!"” The king 
said: “I have already before made a golden zahum- 
ewer for the Weather-god!’’ The lady Danu-Hepa 
said: “It is not good (enough)!”’ and the king of 
Hakmish (i.e., Hattushili) said (in the dream to His 
Majesty): “Why did you not give the huhupal- 
instruments and the lapis lazuli stones which you have 
promised to him, to the Weather-god ?” 

Said the (priestess) Hepa-SUM: “One must give 
the huhupal-instruments and the lapis lazuli stones to 
the great deity.” 


For discussion cf. p. 193. 





PART II 


THE ASSYRIAN 


1. THE DREAM-OMINA FROM SUSA 


The first section of this part is meant to introduce 
the reader to the two main problems connected with 
the Assyrian Dream-Book: the reconstruction of the 
text from the numerous fragments which the accidents 
of survival have placed at our disposal, and the de- 
velopment of the omen-collection from the Old Baby- 
lonian period on to its incorporation into the library 
of Assurbanipal. 

More specifically, this section should first familiarize 
the reader with the characteristic style-features of 
that curious type of Mesopotamian literature which 
Assyriologists call omen-texts and then illustrate, by 
means of a translation of such a text found in Susa, 
the capital of Elam, the topical range and specific 
tenor of dream-omina within this literary genre. 

Omen-texts, i.e., more or less systematically ar- 
ranged collections of omina, are known from the late 
Old Babylonian period to the era of the Seleucid kings. 
They represent an important section of the scholarly 
literature in cuneiform and—above all—they seem 
to be an original product of the intellectual effort of 
the (Semitic) Akkadians, since no Sumerian omina 
have as yet been found. 

Throughout the nearly one and a half millennia 
during which the omen-tradition was alive in Meso- 
potamia, these texts consistently followed a specific 
pattern as to the form of the individual units (the 
omina) as well as to the style of collecting and pre- 
senting these items. 

As to the form-aspect, the arrangement of the indi- 
vidual entries within the collection follows the funda- 
mental principle evolved by the Sumerian scribes 
whenever they strove to organize a large amount of 
individual data within the physical contingencies of 
their writing material, the clay tablet. Such data are 
consistently articulated in the form of lists composed 
of short single items stated in rigid uniformity. Each 
item is characterized as such by being given a new 
line in the enumeration, an arrangement which is very 
often stressed by means of a special symbol, a vertical 
wedge placed in front of the first sign in each line. 

Originally evolved and used for data consisting of 
single signs or sign-combinations, this pattern was also 
applied to data consisting of several words (up to four 
and five) which were arranged in one line and either 
separated by vertical lines or carefully written in 
columns articulated by blank spaces. This system of 
distribution is well known from the so-called vocabu- 
laries which have grown out of one-column sign-lists 
into elaborate many-columned “‘lists’’ offering addi- 
tional information such as Sumerian pronunciations, 
descriptions and/or names of the signs and Akkadian 


famous code of Hammurabi. 
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equivalents. Yet, each entry occupies only one line, 
and, wherever considerations of space have forced 
the scribe to expand an entry into a second line, he 
never fails to characterize this additional line as a 
continuation by means of indentation. 

Even the earliest collections of omina arrange their 
individual entries in this way, i.e., with the mentioned 
initial symbol and with lines characterized by indenta- 
tions and written with the obvious desire to distribute 
the words within each line in a uniform way (ef. 
presently for details), as a glance at the photographs 
offered on plates I—XIII will easily show. 

The initial marker, i.e., the vertical wedge, has, 
however, quite frequently been subjected to variations 
which reflect the change of interpretation caused by 
the use of this symbol in the specific context of an 
omen. The scribes preferred to see in it the logogram 
for a syntactical element, in fact, for the particle ‘“‘if,”’ 
and replaced it at times by an artificial logogram BE 
(to be read Summa and often written for this reason 
BE-ma), or by the Sumerogram UD.(DA) ‘when,” 
or even by a syllabically written Sum-ma.! This 
change of interpretation could well have been sug- 
gested by the analogous development of the form- 
pattern dominating the wording of the various Su- 
merian and Akkadian law collections which led to the 
The Sumerian tradition 
of introducing each law by tukumbi “‘if”’ likely 
influenced the Akkadian compilers of such collections 
to provide increasingly their casuistically formulated 
laws with the Akkadian equivalent of tukumbi, 
i.e., Summa. This trend is borne out by a comparison 
of the Eshnunna Code with that of Hammurabi (ef. 
simply A NET 161 ff. and 163 ff.) not only with regard 
to casuistically styled laws (the earlier collection shows 
a number of laws without the introductory Summa’) 
but also and much more so with regard to the regula- 
tions concerning wages, rents, and the prices of certain 
essential services. There the verbless phrases of the 
listings of the Eshnunna text clearly give way to a 
sequence of analogous minimal sentences styled in 
the Code as “‘cases,”’ i.e., introduced by “‘if.’’ 

Turning now to the structure of the individual 
omina, we refer the reader to p. 239 where their divi- 
sion into two sections was pointed out: the protasis 
which states the ‘‘case’’ in the preterit (or the stative 
if a feature is described) and the apodosis which offers 


1 For a recent discussion of certain aspects of this problem, ¢f. 
F. R. Kraus in Orientalia NS 16: 176 ff. 

2 Nothing illustrates better the importance of the particle 
Summa than the fact that these laws were referred to as “the 
if’s’’: hi-im-mat Sum-mi u mi-sd-ri “collection of ‘if’s’ and miSaru- 
regulations (i.e., royal edicts to remedy a specific social and 
economic injustice)” in Zimmern Beitrdge 97 no. 1-20 (A): 15. 
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the prognostic. As to the former it should be men- 
tioned here that it is, as a rule, concisely styled in a 
stereotyped sequence of words which obviously at- 
tempts to describe similar situations in subsequent 
entries with a minimum of changes in the wording. 
The sequence of such entries tends consciously to 
vary the description in one point only in each item. 
This leads to the grouping of such items into sections, 
which constitutes a very welcome aid to our attempts 
to restore the breaks in the tablets. In fact, this style- 
feature often offers the key for the placing of even 
small fragments if only they contain the characteristic 
words of such groups. These words—which we shall 
call here “‘kennings’’—allow us time and again to 
allocate fragments to specific tablets and thus will be 
of importance in our reconstruction of the Dream- 
Book and of the texts related to it. 

Dividing lines are often, but not consistently, used 
to stress the sequence of specific topics in the arrange- 
ment of the omina within each tablet. This articula- 
tion of the content is only rarely disturbed by small 
groups of omina which seem to have been ‘‘attracted”’ 
by secondary and accidental associations of the editor. 
This peculiarity as well as the appearance of unrelated 
entries towards the end of the last column of a tablet 
demonstrate that the process of collecting and arrang- 
ing is the result of editorial activities of the scribes who 
originally may have made use of a number of smaller 
collections which they either copied or excerpted to 
fill in a tablet of the series. The ensuing repetitions 
and inconsistencies have been perpetuated through the 
basic aspiration of Mesopotamian scholarship: the 
preservation of the text tradition. 

The prognostications of the second part of each 
omen follow their own style-pattern. Apart from the 
division into public and private predictions (cf. above 
p. 239), we have to differentiate typical and atypical 
phrases. The latter, although rather rare, at times 
pose interesting problems. Within the dream-omina 
we will repeatedly observe (cf. below pp. 262, 272) a 
tendency towards repetitiousness in the apodoses of 
specific groups of omina which is difficult to explain. 
In a few instances we will come across apodoses which 
do not prognosticate but purport to explain the reason 
why a specific ominous event occurred. They then 
see in it the expression of divine irritation caused by 
misdeeds or sinful omissions of the person to whom the 
“sign” is given. For examples to be found in our 
Dream-Book, cf. pp. 263, 271. 

The apodoses show another sign of the work of an 
editor by offering at times different predictions for the 
same protasis. ‘These variants are often characterized 
as such by a Sum-ma, i.e. ‘‘or (also)’’ and come obvi- 
ously from different versions used by the compiling 
scribe. 

The translations to be presented in this part are 
intended to render the above described features of this 
genre of texts as faithfully as is in keeping with the 
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desire to make available a readable English transla- 
tion. The synonymic in the phraseology of the prog- 
nostications will be carefully rendered, although not 
much insight can thus be gained into the complexities 
and the implications of their repertory of words and 
phrases. Only with regard to the protases has a 
liberty been taken. They are given in English as “‘if’’ 
sentences in the present tense, in spite of the fact that 
the Akkadian uses here the past tense. 

In order to familiarize the reader with the contents 
and the style of dream omina, we bring forward here 
a translation of a tablet found in Susa and published 
(with photographs, hand-copy, transliteration, and 
translation) by V. Scheil in MDP XIV: 48 ff.) as 
‘“‘Tablette de présage.’’ Although no mention is made 
in the extant text of dreams and dreaming, there is 
indisputable evidence that the omina are concerned 
exclusively with dreams (for details cf. below p. 259). 
In fact, the tablet contains a collection of dream-omina 
representing a tradition that differs only in a few 
points from the main tradition which is attested in 
Mesopotamia proper from the Middle Babylonian 
(Cassite) to the Neo-Assyrian period. We shall have 
to return presently (cf. p. 259) to the chronological 
problems connected with the Susa text. 

The two-column tablet, which, as its paleographic 
features and its peculiar syllabary clearly show, was 
written by an Elamite scribe, cannot be dated with 
certainty. Although found in an excavation, no sug- 
gestion as to its date has been offered by the arche- 
ologist or his epigrapher. Written some time between 
the Old Babylonian period and the turn of the first 
millennium B.c., the tablet shows peculiarities which 
place it outside the pale of the strict traditionalism of 
Mesopotamian scribal schools, such as the sequence 
of the columns, which is radically different from the 
practices of Babylonia and Assyria, and the fact that 
the omina are not arranged in the customary manner, 
i.e., every entry starting a new line, but are written 
consecutively. 

In the following translation, however, the text is set 
in the same way as in the translation of the Dream- 
Book (cf. p. 263) because this facilitates reading and 
brings to the fore better the principles of topical ar- 
rangement of the omina. 


Col. I 
(break and traces of one line) 


If a man turns (sahdru or téru ana) into a wild animal: 
[ ] 

If a man turns into a lion: lo[sses and ] 

If a man turns into a lion and [ jagainst [ i 
humiliation of the man (= the dreamer). 

If a man [turns] into a do[g and(?) _:] and the 
countries will . . . against him; the palace will see 
distress (KAL.SAL for SAL.KAL) and his crime/ 
punishment [will be heavy (?) ]. 
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If a man has to do (sahdru ittt) with the king: for . . 
[ ] will not reach him. 

If a man does/is . . . (Sam-muh) with a bull: his 
house will become prosperous. 

If a man has to do with a bull and does/is... 
(Sam-muh) the bull: he will acquire whatever the 
gods give to mankind to own. 

If a man carries a sprout in his lap and kisses (it) 
repeatedly: this man will acquire barley and silver. 
But if (written: UD) it grows out of his lap: what- 
ever he owns will be lost. 

If the feet (DU) of a man are lame(?) :? downfall of 
his ill-wisher. 

If the eyes of a man do not see(?): for an important 
person (this means: (more) importance, for a poor 
person: (more) poverty, (also) an important person 
(1-en DUGUD) will be removed. 

If a man is clad in the hide of a goat: an important 
person will be removed and will die. 


If a man is clad ina... garment (and) .. .: the 


hand of the man... [ ] will (not?) reach 
him. 
If a man is clad in a black garment: losses, [ }. 


If the garment of a man is not. ..: for the... 
If the mouth(?) of a man is. . .: for a rich man: 
(more) riches [ for ] a sick person: he will die. 

If the curls(?)* of a man [ }. 
Pe eee : 
If a man enters into the door(?) and either the hou[se 


or ] 


(traces of four damaged lines mentioning repeatedly 
the sign provisionally rendered here as ‘‘door(?)’’) 


(break) 
Col. II 


(break and five damaged lines) 


[If a man] carries [ ]: he will become rich. 

[If a man ] carries [ ]: he will become poor. 

If a man [carri Jes a small child: he will become poor. 

Ifa mancarriesasmall . . . child: [ 4 

If a man enters a ditch and does . . . into this ditch: 
his wife will commit adultery (lit.: they will sleep 
repeatedly with his wife). 

If the house of a man [ 
away his possessions. 

If a man [ ']: the palace will find the hidden 
treasure. 


]: the palace will take (?) 


3’For tabku describing in medical texts a specific pathological 
state of parts of the human body (hands, feet, ZAG, UZU and 
mindtu, i.e., limbs) cf. Thompson A MT 77, 11: 6, 48, 2: 2, 82,42: 4, 
Kiichler, Beitrdge pl. XIV I: 30, etc. 

4For pappu “curl” cf. Kraus Physiogn. Omina 100 and Physi- 
ognomatik index s.v., also the Old Babylonian omen YOS X 17: 47 
“If the IGI.BAR (i.e., the “flap’”’ of the liver) is like a pap- 
pum. ..."’ The pappat éni “eye-lashes’’ (series igi.tuh 
I: 402) share their Sumerogram (ma.da.14) with sasappu, 
“‘goatee.”’ 
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If the hand(?) of a man [ j and he carries (it) in 
his hands: for the [ 2 

If the head of a man is cu[t off]: his [enemy?] will 
place his evil in front of him. 

[If 


[If : his days ] will be long. . 


(three damaged lines and break) 


Col. III 
(break and six damaged lines) 


[If a man ]: spell and evil [will - 

If a man “goes” to a wild animal: [his house ] will 
become prosperous. 

If a man “‘goes”’ to hi[s ] daughter: [ J, losses... 

If a man “goes’’ to his mother-in-law: [ ]. 

If the belly of a man is open and his intestines en- 
tangled (?) :5 [his '|s will be excessive. 

If his intestines are not entangled ( ?) : e[vil ]. 

If a man flies repeatedly: whatever he owns will be 
lost. 

If a man takes off and flies (once): for a subject 
(MAS.EN.DU) (it means): loss of good things, for 
a poor man: loss of poverty, he will see his good 
wish (es fulfilled). 

If a man flies from the place he is standing on and 
(rises) towards the sky: to <this> man one will 
restore what he has lost. 

If the penis of a man is long: he will have no r[iv Jal. 

If <the penis of > the man is abnormally long: what- 
ever he owns will be lost. 

If a man kisses his penis: whatever he orders will be 
obeyed ; nothing he desires one will withhold.® 

If a man travels repeatedly (with)in the country: 
distress (KAL.SAL for SAL.KAL) will follow dis- 
tress (? SUB-bu-gat). 

If a man travels repeatedly beyond the borders 
(mésiru) of the country: he will become important. 

If a man carries repeatedly milhu: the god of the man 
will [ }. 

If a man walks repeatedly through “‘light’’ water: he 
will experience either an easy lawsuit or a (light) 
disease. 

If a man walks repeatedly through ‘“‘heavy”’ water: he 
will experience either a difficult lawsuit or a (danger- 
ous) disease. 

If a man crosses <either> a river or a swamp and 


5 Cf. for a parallel the following omen of the series Summa izbu 
describing ominous features of a newborn sheep: “If the belly of 
the foetus is open and its intestines are entangled (patlu) .. .” 
in CT XXVII 44:3 (also ibid. 47:21). Note furthermore the 
omen text BRM IV 13 dealing with the formation of the intestines 
(ttrdnu) of the sacrificial animal which uses in line 26 the com- 
parison “entangled (patlu) like a pitiltu (i.e., entangled skein)” 
to describe a specific formation of the coils. 

6 An atypical prognostication: §@ i-ga-ab-bu-% im-ma-gar mi- 
im-ma Sa ih-Si-hu ul i-kal-lu-Su. 
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If aman sinks down in a river [ }. 


(two damaged lines and break) 


Col. IV 
(break and two damaged lines) 


If a man from [ Jj: this man [will | his 
possessions [will 

If a man [in his dream ] ascends [to heaven | and the 
go[ds bless him: this man ] will die. 

Ifa man [in his dream ] ascends [to heaven ] and the 
gods [curse him: this man will live long ]. 

[If a man] in his [dr ]Jeam descends to the nether- 
world: for the rich [ (it means more) riches, for ] the 
poor: (more) poverty. 

If a man descends to the netherworld and the dead 
bless him: this man will die and will not be buried 
in [his ] cLountry ]. 

If a man descends to the netherworld and the dead 
rejoice over him: for the rich [(it means): 1, 
for the subject: sorrow. 

If a man descends to the netherworld and the dead 
curse him: upon [ | will be the one who 
blesses him. 

If a man kisses a dead person: he will stand up (in 
court) against his adversary. 

If a dead person kisses a man: one near(?) to him 


[will die(?) ]. 


If a [dead person]... the man: obtaining of 
property. 
If a man kisses [a dead ] and his lip [ }. 


(One damaged line and break) 


The omina dealing with flying in dreams, those con- 
cerned with the meeting with the dead, as well as the 
reference to walking in respectively ‘‘heavy’’ and 
“light”? water correspond exactiy to passages which 
happen to be preserved in the Neo-Assyrian copies 
of our series. Cf. for these passages below pp. 283 
and 287f. In certain instances, the two versions 
run exactly parallel and allow us even to restore 
breaks in both texts. Then there are groups of omina 
in the Susa text which contain the same “kenning”’ 
as those of the Neo-Assyrian series, such as na5z ‘‘he 
carries’ to which only a few lines are given in the 
older text, while it occupies much more space in the 
later version (cf. below pp. 288f.). The section on 
rivers, etc., has likewise grown considerably (cf. pp. 
287 f.), which is true also of the dream-omina derived 
from travelling (cf. pp. 267 ff). Of course, we are 
greatly hampered by the accidents of survival: the 
Susa text, e.g., has a group of omina concerning the 
dress in which a dreaming person sees himself, but this 
topic is attested only in a catchline of the Nineveh 
version of our series (cf. p. 262 and note 205). 

If one compares the topics discussed in these 
two sources, one notices the absence in the extant 
Kouyundjik-material of dreams dealing with sex life, 
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with the changing of the dreaming person into animals, 
or with specific, more or less abnormal, bodily features 
(cf., however, p. 289), while the broken sections of the 
Susa tablet probably contained dreams of eating and 
drinking, bodily functions, receiving and manufactur- 
ing or handling of objects and tools, cutting down 
trees and other occupations within the everyday 
sphere of human activities as far as these happen to 
be mentioned in the extant Neo-Assyrian fragments 
of the Dream-Book. 

Due allowance must, of course, be made for the 
broken state of both sources, yet one can hardly fail 
to be under the impression that the Susa tablet 
—whatever its date (cf. presently)—belongs to the 
same tradition which culminated in the copies of the 
Dream-Book kept in the library of Assurbanipal. 
This in spite of certain provincial peculiarities of the 
text and in spite of its being, most likely, only an 
excerpt of the larger series. The latter problem, how- 
ever, cannot be decided, because we are unable to 
establish the chronological aspect with any certainty. 
If the Susa tablet is relatively recent, it has to be 
considered an excerpt, but if it goes back to the late 
Old Babylonian period, it could well represent a small 
collection of the type used later by the scribes to com- 
pile the series which were then ‘‘frozen”’ by the tradi- 
tion-minded copyists of the subsequent periods. 

One point speaks in favor of an older origin or, at 
least, in favor of the existence of a Susian tradition 
which might have kept an older version intact for a 
longer period. This is the atypical wording of the 
apodosis (col. I, ‘“‘he will acquire whatever the gods 
give mankind to own,” which quotes verbatim a phrase 
known only from the Old Babylonian legal documents 
found in Susa. There, two contracts dealing with 
the division of property, MDP XXII 12 and XXIII 
171, use, in enumerating valuables, the following 
rather quaint formula after the customary “barley, 
silver, gold’’: mi-im-ma $4 DINGIR a-na a-we-lu-ti 
a-na ra-Se-e id-di-nu ‘‘whatever the god has given to 
mankind to own.”’ In the dream-tablet this same 
phrase reads mi-im-ma $4 DINGIR SE a-we-lu-ti SE 
ra-Se-e SUM(!)-nu. Since this sentence is as alien to 
the phraseology of the omen-literature as it is to the 
inventory of legal formulae outside of Susa, one may 
well see in it a characteristic Elamite element which 
allows us to connect in time the legal texts and the 
omen-collection, linked together as they are by their 
provenience. 

Yet, all this is still too tenuous to allow any deduc- 
tions as to the position of the Susa dream-omina within 
the tradition which eventually yielded our series. 
More important in this respect is the tablet of which 
we publish here the obverse, according to the photo, 
Babylon 36383 (cf. pl. V and p. 313 f.), now in the 
possession of the Deutsche Orient Gesellschaft, Berlin. 
The original—as well as the photograph of the re- 
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verse—is unfortunately lost but the tablet is known 
to have been excavated in Babylon in Cassite levels. 

The obverse of this tablet represents an early version 
of the ninth tablet of the series Zigigqu, i.e., our Dream- 
Book. This is clearly shown by its tuczpit (in fact its 
first two lines are the same as on the Kuyundyjik frag- 
ment K. 25, cf. below p. 267) and by the list of geo- 
graphical names containing in each line the “‘kenning”’ 
GIN, i.e., “he went.’’ One of these lines corresponds 
verbatim to the omen which mentions the same city in 
the Neo-Assyrian text (cf. p. 269 line x + 21). 

There are, however, some important differences be- 
tween these two tablets in the geographical names as 
well as in the sequence of topics. It stands to reason 
that the names of cities and countries to which a 
person sees himself travel in his dreams may shed a 
revealing light on the geographical horizon of the 
period and thus help date the text. While the 
Kouyundjik text starts with Nippur and Babylon and 
enumerates—after a ten-line gap—a number of cities 
within the traditional region of Sumer and Babylon 
and—after a larger gap—mentions Egypt as well as 
Upper Syria (called in Neo-Assyrian Hatti), the list 
of the Middle Babylonian (i.e., Cassite) version shows 
an entirely different geographical perimeter. It seems 
to mention cities along the Euphrates as far as Pales- 
tine progressing apparently through Syria. Known 
and localized are Luhaiat,’? Sippar, Rapiqum, the 
famous Mari, Emar*® (near Aleppo), Aleppo, Qatna 
and—as terminal point—Hazur. We are led into a 
different region, probably Northern Mesopotamia, by 
the geographical names Kurda and Karan§a, the latter 
also known from Nuzi texts.® Still unexplained (i.e., 
unidentified) in this list are Ki-t-la, Ha-am-ba-ri and 
Id-da-an (or: Id-ra-an) ; the latter happens to be pre- 
served (in a different context) also on a fragment of 
the ninth tablet of the series. It is rather obvious 
that the names of the Middle Babylonian list reflect 
the geographical setting of the period well-attested by 
the diplomatic correspondence found in the archives 
of the palace in Mari. Since epoch-making political 
and military catastrophes separate the Mari period 
from that of the Cassite rulers, the original of our text 
must have been written in that time or go back to the 
omina-collections which were made in the second half 


7 This locality on the Arabtu-canal is known only from a year- 
date of Abi-eSuh (grandson of Hammurabi) which commemorates 
its rebuilding by this king (Ungnad Datenlisten no. 204). This 
reference and some information concerning the geographical 
names of the present fragment, I owe to Mr. J.-R. Kupper, 
University of Liége. 

§For Emar/Imar known from the Old Babylonian letter 
CT XXXIII 22, from the inscription of the king Idrimi (cf. 
Smith Idrimi) cf. now also the evidence in Wiseman Alalakh, 
index s.v. 

*7TTie name of the town Karana (cf. also KAJ 310: 16) is 
written in the texts from Nuzi as URU GESTIN.NA (cf. HSS 
XIII 455:11, XIV 56:25, 78:13, etc.) probably owing to a 
popular etymology as ‘‘Wine-Town.”’ Cf. for a “‘Wine-Country”’ 
p. 269. 
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of the rule of the Hammurabi dynasty. It is less 
likely, but not excluded, that the names of the ‘“‘Mari 
geography” were only added in that period to bring 
older collections of ‘‘travel-dreams’’ up to date, as was 
done in other instances, evidently, by the Neo- 
Assyrian scribes or their predecessors (cf. pp. 268 f). 

Be this as it may, it remains very important that 
our Middle Babylonian tablet begins with the same 
line as does the ninth tablet of the series Zigiqu, which 
shows that the series as such was already organized in 
tablets that correspond (at least in one point) to those 
of the Neo-Assyrian period. 

Next we have to turn to the remains of the Dream- 
Book found in Assur. Here we have two small frag- 
ments, KAR 470 and VAT 14279 (which is published 
here on pl. X; cf. pp. 313 f.). The former tablet comes 
from the section of our Dream-Book that we call pro- 
visionally Tablet B, containing dreams in which ob- 
jects were given to the dreaming person. ‘The “ken- 
ning’’ on the Kouyundjik tablet (cf. below p. 276) 
is consistently SUM-5# while the Assur-fragment (i.e. 
KAR 470) shows a row of thirteen lines with SUM- 
nu-su% and little else. In spite of the difference in 
writing, this fragment bears witness to the fact that 
the Assur-library already contained texts very similar 
to the final redaction of the series. It could even be 
said that the series existed already then and there in 
its final form, because the fragment VAT 14279 (ef. 
above) contains likewise omina with our “kenning”’ 
(written SUM-§z) and allows us to restore a break in 
a Kouyundjik tablet (cf. for details below p. 278). The 
arrangement of the lines within the individual tablets 
was somewhat different, but in any other respect the 
series Zigiqu was already ‘‘canonified’”’ in Assur. 

Apart from the Assur fragments containing omina 
that have been mentioned, we have one large tablet 
(KAR 252) and two smaller ones (KAR 52 and 
LKA 182) which show only rituals and correspond 
thus to the ritual-tablets of the series (cf. pp. 295 ff. for 
pertinent details). We shall, however, revert to the 
difficult problem posed by these three Assur tablets in 
connection with an attempt to investigate the text- 
history of our Dream-Book on p. 296. 

For the sake of completeness, there should be men- 
tioned here the fragment K. 14884 (cf. p. 275) which 
comes from Kouyundjik but was written—as the 
colophon indicates—in the time of Assurnasirpal II 
(883-859 B.c.), i.e. about two centuries earlier. It is 
too badly worn and too small to allow more than the 
statement that it attests to the continuation of the 
dream-omina tradition. For a discussion, cf. below 
p. 275. 

These observations concerning the rise and the de- 
velopment of the text tradition which yielded even- 
tually the Dream-Book cover only one aspect of the 
history of this work. We will investigate later on 
(cf. p. 296) the problem of the composition of our text 
in order to cover another essential aspect: the indi- 
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vidual developments of the two essential parts of the 
Dream-Book, omina and rituals. The outcome of 
these investigations will eventually be discussed in the 
light of the statements made above (p. 242) concerning 
the role of oneiromancy within the mantic tradition 
of Semitic Mesopotamia. Then only will we be ready 
to advance a theory about the history of this literary 
document. 


2. THE SERIES “Zigiqu 


The copy or copies of the Assyrian Dream-Book 
that were part of the great library of Assurbanipal 
were inscribed on a number of clay tablets forming 
what is termed in the language of Mesopotamian 
scholars and librarians a “‘series’’ (25karu). 

All literary compositions in cuneiform which on ac- 
count of their length cannot be written upon the two 
sides of one (library-size) tablet are distributed over 
two or more tablets—the highest known number is 181 
tablets (K. 3507: rev. 13 = Langdon JRAS 1929: 
778 {.) Each of these tablets is provided with certain 
phrases in standardized wording and sequence con- 
taining the essential information offered in a modern 
book on its title page. These statements appear 
always at the bottom of the reverse of the individual 
tablet and concern (a) the title given to the entire 
‘‘series’’—as a rule the incipit of the first tablet—and 
(b) the position of the specific tablet within the series, 
expressed by numbers followed by the remark, 
(series) not finished”’ or ‘‘finished”’ or also by the first 
words of the subsequent tablet, the so-called ‘‘catch- 
line.” Such a colophon indicates furthermore the 
owner of the tablet and is often accompanied by the 
name of the scribe and the date. It moreover 
makes reference in stereotyped formulae to the original 
from which the present text is copied, collated, etc. 
There quite frequently follow invocations and curses 
against anyone who would steal the tablet or remove it 
for other reasons from the bundle in which it is cus- 
tomarily stored (and secured by library tags!) on the 
shelves of the library. 

Obviously, a reconstruction of our Dream-Book has 
to be based primarily on those extant fragments which 
happen to contain such “subscriptions” either fully or 
inpart. This should allow us to establish the sequence 
of the tablets within the series and also, to a certain 
degree, the topics discussed on the individual tablets. 
To these topics can then be assigned in a more or less 
provisional way those fragments which lack the 
colophon. 

All this will be attempted in the present section. 
The unassigned fragments will be presented in the 
third section of this part. 


Such tags are preserved in a few instances; cf. from the 
library of Assurbanipal K. 1539 (Craig AAT, pl. 1, DIS UD 
AN¢‘E[N.LIL] lig-ta-a-[te] ‘‘(Series) When the gods Anu (and) 
En[lil], collection’? and K. 1400 DIS URU ina SUKUD GAR-in 
lig-ta-a-te ‘‘(Series) When a town is situated upon an elevation, 
collection.”’ 
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Among the nearly eighty, mostly unpublished," 
fragments at our disposal, there are only six with 
preserved colophons.” These are K. 3758, 3820, 4017, 
6267, 12638 and 14216, which the list of fragments on 
p. 346 ff. will help the reader to locate among the 
photographs, the translations given throughout the 
present part, and the transliterations offered in the 
appendix to it. 

The enumerated fragments contain either the num- 
ber of the tablet or the incipit of the next or also the 
first line of the tablet to which the colophon belongs. 
Thus, in a number of instances, the same fragment 
may offer us two incipits. 

Because it is the consequence of a specific scribal 
technicality, this situation requires an explanatory 
remark. The Mesopotamian scribes turned their 
tablets consistently around a horizontal axis after they 
finished inscribing the obverse, which they did either 
in a single column or in two or more columns proceed- 
ing always from the left to the right. On the reverse 
of the tablet, however, the sequence of columns on 
tablets which have more than one column progresses 
in the opposite direction, i.e., from right towards left. 
The practice® of turning the tablet in a way which 


1! For a survey of the few published (or partly published) frag- 
ments cf. the list on p. 346 ff. Even those dream-omina which 
have actually been published and studied have not fared any too 
well. They have consistently been presented together with 
omen-texts which have nothing to do with dreams and the result- 
ing picture offered in Assyriological literature as representing 
Mesopotamian oneiromancy has thus become hopelessly dis- 
torted. One can observe exampies of confusion from a remark 
of Boissier in Revue Sémitique 1: 170, n. 4 onward to G. Con- 
tenau’s presentation of ‘“Oneiromancie”’ (especially pp. 152, 155- 
6, 160) in his La divination chez les Assyriens et les Babyloniens 
(Paris, Payot, 1941). See furthermore Boissier Choix de textes 
2: 11, 21, 28, 46, 53, who commits this error repeatedly, as do 
Budge (CT XX V/I, introduction), M. Jastrow jr. (Die Religion 
Babyloniens und Assyriens 2: 953, 958 ff., Giessen, Tépelmann, 
1905-1912), Langdon (Juseum Journal 8: 116 ff.) and Meissner 
(Babylonien und Assyrien 2: 266 n. 2). 

12 The colophons of our series are not quite uniformly styled. 
The words “‘xth tablet, series “Zigigu”” (DUB.x.KAM.(MA) ES. 
QAR 4Zi-qi-qu) are followed by “property (lit.: palace) of Assur- 
banipal, king of Assyria, king of the totality.’’ The tablets I 
(K. 3758), II (K. 12638), III (K. 4017) and X (K. 4103) write 
the word ‘‘palace’’ as E.GAL, while tablets IV (K. 14216) and 
VII (K. 6267) have the variant KUR with the same meaning. 

K. 14216 (tablet IV) shows traces of three more damaged lines 
which, with the help of numerous extant subscriptions of this 
type, can be reconstructed as follows: ‘Property of [Assurbanipal, 
king of Assyria, king of the totality] whom the gods Nab@i and 
[Tashmétu have presented with intelligence (lit.: a wide ear) ], 
who has [keen eyes. The highest level of the scribal lore which 
among] the kings [my predecessors none has ever reached, the 
very art of the god Nabd, whatever kind of wedge-writing there 
existed, I could write upon tablets, etc. ].” 

13 The habit of turning the clay tablet in this way is already 
attested in the oldest intelligible cuneiform documents (cf. A. 
Falkenstein, Archaische Texte aus Uruk 11 f., Berlin, Harrassowitz, 
1936) ; the last column of the obverse (where the sequence is from 
left to right) was continued over the lower edge into the reverse 
and compelled the scribe to continue the subsequent columns 
towards the left. 
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makes the lower edge of the obverse become the upper 
edge of the reverse, and the contrasting sequences of 
the columns on obverse and reverse, combine to have 
the following result: the first and the last lines of 
a tablet are inscribed upon the opposing sides of the 
same section of it. Hence, any fragment which 
happens to come from the upper left corner of the 
obverse (which is the lower left of the reverse) offers 
us—whenever both faces are extant—two important 
pieces of information: the first line of the tablet on the 
obverse and the colophon on the reverse which yields 
the number of the tablet and the ztucipit of the next. 

The six fragments which have just been listed give 
us the imcipits and the numbering of the following 
tablets: 
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small number of dream-omina can be definitely located 
within the series; many more belong to the tablets 
which are intimately related in content and structure 
to the Dream-Book and almost certainly are part of 
it but cannot be allocated definitely. 
and suggestions, cf. below p. 281. 


or possibilities 


Tablet II 


Nothing preserved but the zuczpit (‘‘If a man in his 
dream [goes(?) ] to [ |’) on the colophon of the 
first tablet (K. 3758) and some signs on the last lines 
of the small fragment K. 12638. For the possibility 
that Tablet C could be considered a copy of Tablet IT, 
cf. below p. 281. 


Tablet No. Inctptt Fragment 
I Ziqiqu, Zigiqu, God Dream, god of [dreams } K. 3758 
I] If a man in his dream [ jto[ | K. 3758 
IT} If a man in his dream makes a door K. 12638 and K. 3941+. 
IV If a man in his dream is clad in silver K. 3941+ 
V If a man in [his dream ] K. 14216 
(Tablet VI is not extant) 
VII [If a man in his dream | K. 3980 
VIII If a man in his dream sees the god Enlil: long old age. K. 6267 
IX If a man in his dream enters the main gate of his city K. 2582 
X If he sleeps on his right side and the dream he sees is confused K. 3820 
X If a man h[as ] confused dreams K. 4103 


This list allows us to make a number of deductions. 
It shows first that the Dream-Book contained certainly 
eleven but possibly (although unlikely) twelve tablets. 
Of these the first and the last two (assuming that 
eleven is the final number of tablets) do not enumerate 
omina but contain prayers, conjurations, rituals, etc. 
The series consists, therefore, of two different literary 
types of texts: omina and rituals. In this and the 
next section we shall concentrate on the omina proper, 
i.e., on Tablets II] to LX, while section 4 will be dedi- 
cated to a study of the rituals as they appear on the 
Tablets I, X, and XI. 

Of the eight tablets of the omen-collection we know 
the incipits of five (i.e., Tablets II, III, IV, VIII, 
and IX); on two more (Tablets V and VII) these 
lines are too much damaged to be of any use, and 
one incipit—or as the Sumerian term goes: SAG.DUB, 
i.e. “head(line of) the tablet’’—is completely missing 
(Tablet V1). 

A much less satisfying picture presents itself when 
one realizes that of three of the five tablets with known 
‘“‘head-lines’’ only these lines are extant. Of the 
Tablets II (AK. 12638), IV (AK. 14216) and VIII (K. 
6267) nothing but the quoted lines are preserved. As 
to the two remaining tablets, of no. Ii] we have about 
twenty-five lines and of no. IX about one fourth of 
the original content. The latter is likewise the case 
with regard to Tablet 1X. In sum, the result of this 
survey is rather disappointing. Only a relatively 


Tablet III 


This is extant in two joint fragments (K. 3941 and 
K. 4017) which represent the upper left corner of a 
two-column (less likely a three-column) tablet. The 
join shows twenty-two lines of the first, seventeen 
lines of the second column of the obverse and the last 
seven lines of the last column of the reverse. Since 
the columns usually contain about seventy to eighty 
lines, only less than twenty per cent of the original are 
at our disposal or ten per cent if the tablet had three 
columns. 

As to the topic of the dreams collected in this tablet, 
it is rather difficult to give even an approximate 
characterization of their variety. What is left deals 
with what one might term ‘various everyday ac- 
tivities” since the “kenning”’ of the first column seems 
to be ‘‘to build/make’”’ followed by sundry activities of 
craftsmen, that of the second ‘“‘to sit’’ on various chairs 
and in various localities, while the few lines left on 
the reverse deal with plows and plowing. In contra- 
distinction to most of the other tablets of the series 
which concentrate clearly on specific topics, the third 
tablet seems to have a rather mottled composition. 
It is, therefore, possible and even likely that the un- 
allocated fragments (presented on pp. 291 ff.) dealing 
with a variety of activities taken from everyday life 
belong in fact to Tablet III. Cf. the pertinent discus- 
sion on p. 291. 


a 
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If a man in his dream makes a door: the “evil-demon”’ 
will head (for him). 

If he makes a chair: the “evil-demon”’ will head (for 
him). 

If he makes a bed: the 


‘evil-demon”’ will head (for 


him). [5] 
If he makes a table: the ‘‘evil-demon”’ will head (for 
him). 


If he makes a stool: the ‘“‘evil-demon”’ will head (for 
him). 

If he makes a boat: the ‘‘evil-demon”’ will head (for 
him). 


The apodoses of these omina refer to the good or bad 
luck the dream is thought to prognosticate with the 
very unusual phrase: ‘‘the demonic being called mukil 
rés limuttit will go straightaway (to the dreamer).”’ 
The name of the demon means probably “he who 
offers (or: has ready) the bad things (of life).’” He 
is mentioned in enumerations of demonic figures 
(Gurney, AAA 22: 42 ff. 1:7), in apotropaic rituals 
(e.g., KAR 298: rev. 15, also KAR 58:44), as the 
cause of diseases (Thompson AMT 34, 6:4, 96, 3: 2) 
and even as actually observed in certain localities 
(CT XXIX 48 f.: 18, 33). Although a comparison 
with certain aspects of the Greek eudaimon and 
kakodaimon seems superficially possible, it cannot and 
should not be attempted: this would involve the dis- 
cussion of a very complex and little-known aspect of 
the religious experience of Mesopotamian man: the 
concept of good and bad luck in relation to, or as ex- 
pression of, the congenital ‘‘status’’ of the individual. 
This, however, would be definitely outside the scope 
of this book. Suffice it to state that the idiomatic 
phrases of the apodoses under discussion refer in a 
specific way to impending fortunate or unfortunate 
events. For similar expressions characteristic of our 
type of literature, cf. below note 39. 

Before turning to the next group of omina, atten- 
tion should be drawn to the preference of the Dream- 
Book for a certain monotony in the repertory of the 
predictions, as exemplified in the first six lines of the 
present tablet. The repeated use of stereotyped 
phrases, especially of phrases which do not recur in 
other omen-texts, will be observed time and again (cf. 
above p. 257) and could well be interpreted as the 
expression of the lack of interest in oneiromancy within 
the general development of Mesopotamian divination- 
techniques (cf. for this problem above pp. 199, 238, 
242). Maintained apparently more out of a scholarly 
interest than for practical purposes, the phraseology 
of our series seems not to have participated in the 
evolution which with pedantic care standardized, e.g., 
the large and important series Summa @lu and enima 
Anu Enlil (astrology). 
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If he does the work of a night .:4 his (personal) 
god will strip him (of his wealth(?)). 

If he does the work of a leather-worker: (his) riches 
will vanish (lit.: become poor). 

If he does the work of a . leather-worker : the god 
Shamash has (a claim for) a vow (which was 
neglected) against him. [10 ] 

If he does the work of a purkullu-seal-cutter :'® his son 
will die. 

If he does the work of a washer/fuller: for the poor 
(muskénu) (it means) his misfortunes will leave him. 

If he does the work of a carpenter: confusion of soul, 
decrease is in store for him. [15] 

If he does the work of a [sa Jilor: the god Enlil has 
(a claim for) a vow (which was neglected) against 
him. 


(balance of column lost!’). 


The selection as well as the sequence of the profes- 
sions enumerated in the preceding lines should be 
pointed out, because all cuneiform omen-collections 
strive to offer at such occasions sequences of words 
which are prepared with painstaking consideration. 
For such examples in our series, cf. p. 277 for an 
enumeration of trees, p. 268 for cities, p. 278 for viands, 





4 According to the vocabulary LU = Sa I]: 11 LU.GE¢.(A). 
GIN.GIN has the Akkadian correspondence /:@’itu which sug- 
gests the reading ha’ititu for our passage. The context in the 
series is not quite clear but gives the impression that the LU.GEg. 
(A).GIN.GIN was some sort of official rather than a night 
watchman listed five lines later (LU.EN.NU.UN.GE,.A = KI. 
MIN (ma-sar) mu-t-si). This impression is supported by the 
Old Babylonian legal text published by W. F. Leemans, Legal and 
Economic Records from the Kingdom of Larsa, no. 4: 23, Leiden, 
Brill, 1954. Another document of this period mentions a canal 
called PA;.LU.GE..GIN.GIN (YOS VIII 65 case:9). However, 
neither the interpretation of this designation as that of an official 
nor as that of a person strolling around at night—as the Sumerian 
definitely indicates—makes sense in the Dream-Book passage 
where a term referring to a craftsman is required. 

15 This unique apodosis offers another reference for hummusu 
“to rob (a house), to strip (the garment off) a person, to wrong a 
person”; cf. Meissner, MAOG 11 (1-2): 35 ff., also Middle As- 
syrian laws, section N (AfO 12 pl. VI/2) lines x + 3 and 7, group 
vocabulary Erim.huS V: 187-189 showing Suhhutu, hummusu 
and tabalu within the same semantic group. 

16 The purkullu, also parkullu (Sum.: BUR.GUL) was originally 
a craftsman who cut seals (cf. CT YX XVII 24 iv 6 where he 
shares the Sumerogram with the stone cutter), worked on stone- 
reliefs (cf. LU.ALAM.GU.U = pur-kul-[lu] in the series an. 
ta.gal C:257) and stone-vases (Reisner SBH 31:11/12 and 
PBS X/2 no. 15:8). 

In the Neo-Assyrian period, however, the embossing of the 
metal-plating on palace and temple doors seems to have fallen 
within the competency of this artist; cf. Esarhaddon BA III: 
236: rev. 29 and the letters Harper ABL 429: 9, 592:6. Our text 
refers most likely to the seal-cutter on account of the prognostics. 
Cf. also p. 277. 

17 Among the broken apodoses, we find KUG.AN which is 
rare in omen contexts. Cf. from the series Summa alu, KUG.AN 
URU-Sa% KU “he will eat what is taboo in his city” (CT XXX VIII 
36:77) or EN E.BI ina me-Si-it-ti u a-sa-ak-ki UGg “the owner of 
this house will die through a stroke or the asakku” (CT XL 3: 62, 
and passim). 
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p. 272 for fruit, etc. These sequences are the outcome 
of secondary elaborations concocted by the scribal 
collectors to increase the range of the omen-collection 
and thus to meet—theoretically—all possible occur- 
ring situations. The lack of elaboration in selection 
and sequence of these professions on our tablet con- 
trasts with the pedantry which similar enumerations 
on other tablets of our series bespeak. 

At the top of the second column of the obverse, we 
find a group of twelve omina which apparently belongs 
to a section characterized by the ‘‘kenning”’ a5zb “the 
is seated."” The dreams discussed here deal either 
with various localities where a person sees himself sit 
or with objects on which he is sitting. The section 
started certainly with kusséi, the word for chair, but 
our extant text begins with J/ittu ‘‘stool’’ 





If he (in his dream) sits on a stool: [ |, he will 
the king [ 

If he sits on a papannu:'® oppr[_ession” 

If he sits on an AB.GI.NA:® [he will stand] i 
triu[ mph ].”! 

If he sits on reed:? . . . [ 
leave him ]. 

If he sits on the ground: 


|, his good luck [will 
[5] 


honors® [are in store for 


him (?) ]. 
If he sits on an elevation: [ ; 
If he sits in a depression: [ + [10] 
If he sits in a swamp: [ }. 


If he sits in the assembly: [ 
If he sits in the squ[are before his tow n(2): 
go[od luck }. 


his ] 


The balance of this column, the entire first column 


of the reverse and all but the last six omina of the | 


second column are lost. An entirely different topic 

18 Unknown word. 

19The term maspantu appears normally in the phrase abab 
naspanti to describe a flood which levels everything. But the 
term acquired also the meaning which the translation ‘‘oppres- 
sion’’ attempts to render. Cf. e.g. from the omen-literature 
LUGAL dannu “strong king” explained in Virolleaud ACh, 
Ishtar, Suppl. 2 LVII: 20 LUGAL na-ds-pan-ti ina KUR GAL-Si 
“an oppressive king will be in the country” (cf. note 72 for a 
parallel instance of an implied rejection of a too powerful and 
tyrannical king), or the explanatory gloss ka-Su-Su na-as-pan-[tu ] 
in CT XXX 9:11 (extispicy). 

20 Unknown Sumerogram. 

21 Cf. for this apodosis, note 163. 

22'The proposed translation assumes that urbatu “reed, rush”’ 
with the determinative GIS may refer to some kind of reed- 
covered stool or the like. 

28 DUGUD SAG.DU stands here for ka-bat SAG.DU (as in 
CT XXVIII 28:15), and the phrase has to be restored after 
Kraus Physiognomatik no. 24: 12 to DUGUD SAG.DU [TUK-Sz]. 
The idiom kabdtu gaqqad (or ré§) of a person “to honor somebody”’ 
is rare in omen texts but attested in Old Babylonian private 
letters and in proverbs. The contrasting idiom galalu gaqqad 
PN is known from an isolated apodosis of an astrological omen 
(Virolleaud ACh, Shamash IV:13). The ‘“physiognomatic’’ 
omen KAR 395:17 replaces SAG.DU in connection with kabatu 
by SAG.KI, i.e., pitu for gaqgadu. 
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is attested in these concluding omina of the present 
tablet: the use of the seeder-plow, that ingenious 
Mesopotamian device which in one action opens the 
furrow and drops the seed into it. 


If he (in his dream) [takes 
[ barley: 3 
If he takes a plow 


a] pLlow and se leds 


but does not se[ed] barley: 
If he takes a plow, seeds barley [and }. 
If he plows the earth with a plow: [ . 
If he plows with his plow in the center of a city: [ ] 
confusion. [x + 5] 
If [he plants] in the center of a city onions, SIKIL- 
onions [and ]: shortage(?) of food [ ]. 


The three topics on the accidentally preserved parts 
of Tablet III are united by the fact that they all refer 
to everyday activities and are devoid of any dream-like 
features. This is likewise the case with the rather 
large fragment K. 9945+ (translated on p. 291) which 
contains a series of topics of the same nature and be- 
longs possibly to our tablet. This, however, cannot 
be proved by actually joining the fragments. 


Tablet IV 


Nothing preserved but the ixczpit (“If a man in his 
dream is clad in silver’’) on the colophon of the third 
tablet (K. 4017). 


Tablet V 


Nothing preserved but the beginning of the zucipit 
(“If a man in [his dream |’) on the colophon of 
the fourth tablet (K. 14216). 

Tablet VI 

Lost: cf. p. 281. 


Tablet VII 





Here—for the first time—we are faced with a type 
of problem that will concern us repeatedly in the 
course of the reconstruction of the Dream-Book. 
We have two fragments at our disposal, one which 
contains the colophon, and the other which, according 
to its content and specific paleographic features, be- 
longs to the same tablet but cannot be—physically— 
joined. The former, K. 6267, shows on its obverse 
the ends of about twenty lines of the first column 
beginning quite near the upper edge of the tablet; the 
reverse offers a good-sized portion of two columns 
with the colophon. In these two columns we have, 
on the right, twenty-nine lines (partly broken), in 
the left and last, four lines before the colophon. Most 
of the upper section of this last column is preserved on 
the joint fragments K. 3980 plus K. 6399 which hold 
about twenty-five lines. The narrowness of the 
column suggests that the original tablet had three 
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columns on each side; of these are extant what 
amounts to about the content of one column, in other 
words, a little more than fifteen per cent. 

Two reasons entitle us to place the fragment K. 
3980+ in the upper part of the last column: its con- 
tent, which deals with the same topic as the lower part 
of the preceding column, and the fact that, owing to 
the narrowness of the columns, the second and third 
lines of the omen-sentences which exceed the space of 
one line are written deeply indented. 

To begin with the omina on the better preserved 
reverse, that is the fifth and sixth columns, all extant 
lines deal with KAS, i.e., “‘urine,”” and we have, as is 
consistently the case in our series, to substitute the 
phrase “(If a man) in his dream” in each protasis. 
On K. 6267+ we read, after a break: 


]: h[is] days [will be long/short ]. 
If his urine [expands(?)] in front of (his) penis and 


[ | the wall: [he will not have ]sons. [x + 5] 
If his urine ex[pands] in front of (his) penis and 
[ ] the wall, the street: he will h[ave ] sons. 


If his urine expa[nds] in front of (his) penis and 
f[ills(?) all] the streets: his property will be 
robb[ed ] and given to the city [ __]. [x + 10] 

If his urine expands in front of (his) penis [and ] he 
does obeisance in front of his urine: he will beget a 
son and he (i.e., the son) will be king. [x + 15] 


Here we have come upon one of the rather rare 
passages in the Dream-Book out of which speaks the 
universal language of symbols. It is certainly no 
accident that the prognostics in the omina of this (and 
the subsequent) group have to do almost exclusively 
with progeny. This in itself reflects a subconscious 
understanding of the symbol background of dream- 
interpretation extremely rare in such texts—outside 
the orbit of myth and poetry. The teature of the 
urine flooding the streets bears the stamp of a genuine 
dream-experience and the obvious identification of 
urine and offspring, i.e., semen, must be taken to be 
the expression of so-called infantile theories concerning 
sex (cf. for other examples above p. 194). The 
proskynesis performed by the dreamer in front of his 
urine is interpreted with unusual determination. In 
fact, the prediction that somebody will become king 
is without a parallel in the entire omen-literature from 
Mesopotamia. 

The topic of this group of dream-omina as well as 
the specific prediction of the last omen reminds one of 
the famous dream of the Persian queen, Mandane, the 
mother of Astyages (Herodotus 1: 107 ff.).. Accord- 
ing to Ktesias’ report of this incident, she dreamt that 
she urinated in such quantities that she flooded the 
entire town and even all of Asia, while Herodotus’ 
account transfers the dream to the father of the queen. 
Quite in keeping with the associations reflected in our 
Dream-Book passage, this is interpreted as predicting 
the birth of a great ruler. 
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Of the group of six omina which follows, three are 
only partially preserved (the others being broken, 
except for the first few signs), enough, however, to 
show that all these omina belong to one group: 


If (in his dream) he urinates (lit.: urinates his urine) 
on a wall*! and over [ ]: he will h[ave] sons. 
If he urinates over small reeds: [he will (not) have ] 
sons. [x + 20] 

} 


If he urinates and [ 


(of the next three omina only the first words are 
extant) 


The position of the fragment K. 3980+ within the 
upper part of the last column can approximately be 
established because line x + 20 marks the thickest 
part of the fragment, hence the center of the tablet. 
About fifteen to twenty lines seem to be broken off at 
the top and consequently one has to assume a gap of 
about five lines between this fragment and the first 
lines of K. 6267+. 

After two damaged KI.MIN-lines, i.e., lines which 
refer to the preceding protasis by means of the ditto 
symbol (in Sumerian: KI.MIN), a group of nine 
(or more) omina appears: 


If he [. 
dLie ]. 

If he washes his hands in his urine: he will enjoy (lit. : 
eat) little.*5 [x + 5] 

If he sprinkles (himself) with his urine: his (sheep)- 
fold will expand. 

If he sprinkles (himself) with his urine and wipes 
himself (clean): (the disease called) ‘‘Hand-of- 
Ishtar.”’ 

If he directs his urine towards the sky: the son of this 
man whom he will (thereafter) beget will become 
important (but) his (own) days will be short. 

[x + 10] 

If he pours his [urine ] into a river: his harvest will 
be bountiful. 

If he pours his urine into a well: he will lose his 
property. [x + 15] 

If he pours his urine into an irrigation-canal: Adad 
(the Weather-god) will flood his harvest. 

If he pou[rs ] his urine to his (personal) god <or to> 
his <(personal) goddess>: he will [find(?)] his 
lost property. [x + 20] 


|s his urine with his foot: his eldest son will 


Again the dream of urinating towards the sky and 
its prognostic fall into the domain of symbolically 
interpreted dreams. 

The next seven omina have lost their apodoses; the 
contents of the dreams listed are all alike: the drinking 


24 Cf., of course, the Old Testament passage II Kings 18: 27. 
(Also my remarks in Orientalia NS 17: 41 n. 5.) 

25 NIG.BANDA is explained in the so-called EME.SAL- 
vocabulary (dimmer =dingir = ilu III: 45) by mim-ma 
1-su “‘a little.”’ 








266 OPPENHEIM: DREAMS IN THE ANCIENT NEAR EAST 


of the urine of animals. The sequence lost in the 
break begins with the horse, then follows the urine of 
a donkey, a bull, a dog, and a pig. 

The text is continued after a break (cf. above) on 
the last column of K.6267+ which exhibits three 
more omina dealing with the same topic: 


If (in his dream) while in a sitting position the urine 
[ ].. .. him: sorrow. fy+1] 

If he spatters himself with his own urine: he will forget 
what he has said.”® 

If he drinks the urine of his wife: this man will enjoy 
(lit.: eat) abundance. 


As a commentary on the last omen, it should be 
noted that infringements of the pan-human inhibitions 
against contact with excreta, corpses, etc., are in our 
Dream-Book, as a rule, rewarded by favorable prog- 
nostics. This attitude towards dream-experiences 
places in relief the important fact that the symbolic 
nature of certain dream-contents was clearly felt and 
recognized. This holds likewise true for the infringe- 
ment of sexual taboos, although the pertinent section 
of our Dream-Book is not extant (cf. for Talmudic 
examples of such dream-interpretations, Berakoth 55b). 

The last omina of our tablet give the impression of 
a rather disparate collection assembled by the scribe 
towards the end of the tablet in order to fill space. 
Cf., e.g., the omina concerning the drinking of the 
urine of various domestic animals which one would 
rather expect in Tablet A in the section of the ‘‘ken- 
ning’’ NAG “he drinks” (cf. p. 274). There we have, 
in fact, an omen (rev. col. III: V + 5) beginning with 
“if he drinks his own urine”’ (cf. p. 274). The topic 
“‘urine’’ recurs in the fragment enumerating dreams of 
the king (to be discussed on p. 294) where dream- 
contents are listed in which people and animals 
urinate in front of him. 

The obverse of Tablet VII is in very bad condition. 
Only the ends of some twenty lines are preserved on 
the upper part of the first column. They are divided 
by lines into three groups. The first—of which about 
five lines are missing—contains identical apodoses and, 
apparently, likewise protases which are differentiated 
only by their first word(s). This is indicated by the 
fact that the very last sign of each preserved protasis 
is ‘“rvab’’ which should most likely be restored to 
[i-kar ]-rab “he greets, utters the benediction.’’ Con- 
sequently, the omina of this group may be assumed 
to have run somewhat as follows: 


[If a man (in his dream) gre Jets [the king or the god 
NN, etc. ]: he will quarrel. 


26 This prognostic refers perhaps to a pathological amnesia as 
expressed in medical texts by INIM-S1i im-ta-na-a5-5i SAL SAGy- 
§4 la ir-ri-i§ “he will always forget his words, he will not (even) 
desire the woman of his heart,”’ cf. Thompson A MT 29, 5: 13, 96, 
7:11, Kichler Beitrége pl. XI III: 51, also KAR 26:9. Within 
the omen-literature, only our Dream-Book offers similar apo- 
doses, cf. note 94. 
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Cf. p. 293 for other omina with the “kenning” kardby 
“to greet.” 

As to the second section, we are at a loss even to 
establish the extent of the individual omina. The 
remnants of the ‘‘key-words” which the transliteration 
proposes to read respectively [-n ]ak-kas, [ti-mar ]-rag 
and [1/2 ]-gaz-za-az refer all to crushing, breaking into 
small pieces or the like. The last words of the prog- 
nostics do not allow restorations. 

In the third group the topic KU “to eat” seems to 
be taken up: 


[If (in his dream he ea Jts [ J: decrease ; [his . . .] 
will be wasting away; his health will be bad. 
[x + 20] 
[If] he eats [m Jany [ ']: he will eat sweet food; 
[his . . .] will be wasting away. 


(balance broken) 


Since there exists a large tablet dealing with exactly 
the same “kenning’”’ (cf. Tablet A, below p. 270), 
one has to assume that these few omina appear here 
only on account of the object which is eaten. And 
this may well be the same substance which is crushed, 
etc., in the preceding group. But what it was and 
how the entire Tablet VII was topically organized 
escapes us completely if we do not want to assume that 
the obverse dealt with the eating of faeces (cf. pp. 220 
and 273 for such dreams). 


Tablet VIII 


Nothing preserved but the inczpit (‘‘If a man in his 
dream sees the god Enlil: long old age’’) on the colo- 
phon of the seventh tablet (K. 6267). 


Tablet IX 


This is the best preserved tablet among those which 
can be definitely assigned to our series. The frag- 
ments out of which it has to be reconstructed fall 
again into two groups: those which can be placed 
because they show parts of the edges or corners of the 
tablet, and one fragment to which a definite position 
cannot be allocated within the gap into which it falls. 

Four joining fragments: Sm 251, K. 2582, K. 3820 
and K. 6739, form the upper left corner of the obverse 
and hence the lower left section of the reverse. Their 
shapes and dimensions indicate that Tablet IX was 
a two-column tablet. We thus have here the first 
thirteen lines of the first column and twenty-three lines 
of the end of the last, with some fragments of the 
adjoining columns. 

Two joining fragments: Sm 29 and 79-7-8, 94, give 
us the lower edge with two intact corners and respec- 
tively ten and fifteen lines from the bottom of the 
first and second columns. 

Within the gap which the diagrams, figures 1 and 2, 
will help the reader to visualize falls the ‘‘sliver” 
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K. 9197 stretching over the obverse but without traces 
of a reverse. Its ten lines have to be placed some- 
where in the lower half of the obverse within a space 
of roughly twenty lines. All counted, about thirty 
per cent of the original lines of Table IX is preserved. 

The topic of this tablet is quite clear; the ‘‘kenning”’ 
GIN “he goes/travels”’ appears in nearly all the omina 
of the fourcolumns. The destinations of these dream- 
travels are neatly organized and obliging division-lines 
are consistently used by the scribe. The following ar- 
rangement can be easily deducted in spite of the con- 
siderable gaps: cosmic localities, temples, cities and 
countries, then localities within the city and in its 
neighborhood and—patently in order to fill the empty 
space—five additional omina listing travels to various 
countries. 


Col. I 


If a man in his dream enters the gate of his city: 
wherever he turns, [he will (not?) attain his desire ]. 

If he goes out of the gate of the city: wherever he 
turns, [he will (not?) attain ] his desire. 

If he ascends?’ to heaven: his days will be sh[ort ]. 

If he descends to the netherworld: his days will be long. 

If [he |] to the ‘‘Country-of-no-return”’ : [his days ] 
will be long. [5] 


The three broken omina of this section seem to men- 
tion rare names of the netherworld (beginning twice 
with E?8) paralleling the fifth omen which only re- 
peats in other words the content of the preceding. 
The group dealing with cosmic travels seems to repre- 
sent a late accretion, since the topic is taken up in 
extenso on Tablet C (cf. pp. 282 ff.). It should also be 
noted that the Middle Babylonian precursor of the 
present tablet (cf. above pp. 259 f.) starts out with the 
same two omina as our text but shifts then immedi- 
ately to dream-travels to cities. 

The enumeration of temples begins on K. 2582 and 
ends on K. 9197; only one sign (E “‘temple’’) in each 
line is preserved on the former and four partly broken 
omina on the latter (cf. presently). Originally, this 
group must have taken up about thirty to thirty-five 
lines. Whether or not it was included in the older 
version of our tablet cannot be decided, since its 
reverse is lost, but if this was the case the sequence of 
topics must needs have been different there. 


[If he (in his dream) visits (lit.: goes to) the temple 

]: good news. [x + 1] 

[If he visits [the temple ]: his prayers will be 
listened to. 





"7 Instead of the “kenning’’ DU (reading GIN = illik) the 
verbum movendi referring to cosmic travels (be the heaven or the 
netherworld their goal) is DUL.DU (reading Ei) which is here 
rendered by respectively ‘‘to ascend’’ and “‘to descend.” 

8 For such names beginning with FE, cf. the index of K. Tall- 
qvist, Sumerisch-Akkadische Namen der Totenwelt (Studia Orien- 
talia 5(4) s.v. 
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If he visits the temple of the god UR.SAG: he will go 
forth from (his present state of) uncleanliness. 

If he visits the temple of the ‘“‘Divine Seven”’: he will 
be well. 


The list of cities which takes up the balance of 
column I, all of column II, and nearly the entire third 
column changes somewhere into an enumeration of 
countries, though, owing to the gap on the reverse, 
we are unable to say where in the third column this 
happened. Of about two hundred names originally 
included in this list, only about twenty are preserved. 
This is the more regrettable as such geographical 
names not only contain essential information as to the 
age and provenience of the series but reflect also 
redactional changes necessitated by the expansion of 
the geographical horizon. 

The very fact that the list of cities begins with 
Nippur dates the first compilation to a period in which 
the political and cultural supremacy of that city was, 
at least, well remembered. Since Babylon—with 
special mention of its famous temple, Esagila—follows 
immediately, the period of the first dynasty of Babylon 
suggests itself as that in which the basic compilations 
of dream-omina originated. The evidence of the 
Middle Babylonian tablet discussed above on pp. 259 f. 
with its wealth of geographical designations reflecting 
the Mari period corroborates such a dating. 

The enumeration of the cities begins on K. 9197. 


If (in his dream) he goes to Nippur: sorrow, well-being 

for one year. [x + 5] 
If he goes to Babylon: s[ighs ], well-being for one year. 
If [he goes to Ba]bylon and enters [Esag ila: 


After a break of about ten lines, the eleven lines on 
the left column of Sm 29+ continue the sequence 
of cities: 


']: he will experience hardship. 
|: he will build a lordly(?) 


[If he goes to 
[If he goes to 
[hou Jse”’. 

If he goes to thé town (H)it: [(his) ol Jd (age) will 
be long, his possessions will expand. [y+ 5] 

If he goes to the town of (H)it (and) submerges in the 
sacred river: he will build a proud house, his days 
will be long. 

If he goes to the town Dfir-Mard[uk-T ]I.LA: he will 
stand up (in court) against his adversary. 

If he goes to Girsu: (there will be) joy, no iniquity. 

If he goes to Lagash: he will be robbed. 


29 Exactly the same apodosis is found in Kraus Physiognomatik 
pl. 28, no. 22 rev. iv: 16, referring to a man with the gait of a 
SA.A-animal. The liver-omina (e.g. TCL VI 3: rev. 30, Boissier 
DA 6f. rev. 26, KAR 423: ii: 52) show another occurrence of 
NIR.GAL in an apodosis: ‘the prince will make a lordly utterance 
in his palace (DUG,NIR.GAL ...GAR-an).” Cf. further 
note 97. 
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If he goes to (the country) Iamutbal:*° he will be 
imprisoned.*! [y + 10] 


The continuation of this list of geographical names 
is preserved on three fragments which show only 
seventeen of the original seventy to ninety lines of 
the enumeration. 

Thus we find after a break of three lines on K. 6739 
(part of the join K. 2582+) the name of a (otherwise 
unknown) city KAR*"4'ki then—after another 
break—eight more names in the right column of the 
fragment K.9197. These are: Bub[i ‘|, Luhat, 
Habbar, Rapiqum, Hallan, KeS[ J, Qatan, and 
Hazur. 

Most of these accidentally preserved names (cf. for 
details above p. 260) we find again on the Middle 





Babylonian Babylon-tablet (Babylon 36383) with 

slight variants which are shown below: 

Lu-ha-at (Neo-Ass.) against Lu-ha-ta-at (Middle 
Babyl.) 


Ha-ba-a[r | 
Qa-ta-an 
Ha-zu-ur 


Hal-la-a{_n | 


Ha-am-ba-ri 
Qa-ta-na 
Ha-sur 


Ha-a{/ ] 


A scribal error seems to be responsible for the differ- 
ence between a city called Jd-da-an on the Babylon- 
tablet and Jd-ra-an in the Dream-Book, but outside 
of the present context (cf. p. 269). The signs ‘“‘da’’ 
and “‘‘ra’”’ are easily confused, and it is likewise possible 
that the scribe intended to read A-ra-an in order to 
link the protasis to the apodosis (a-ra-an-Si GA[B ]) 
by means of a pun. 

The second column of the fragment Sm 29+ brings 
us fourteen more lines of which only half have pre- 
served the names of the cities: 


[If] he goes [to ']: utteLrance of - 

[If] he goes [to ]: well-being for one year 
(or): he will be saved in a difficult situation of his 
town. 

[If] he goes [to 
perience need. 

[If ] he goes [to 

[If] he goes [to 


will seize him. 


j: hardship, he will ex- 


']: decrease. 
]: the crime of his father 


[x + 5] 


% The text has GI.IN.SAG.6*i for KI.IN.GI.SAG.6 “Land of 
the Six Heads,’’ an old, quasi-mythological, designation of the 
country Iamutbal (east of the Tigris) which apparently was inter- 
preted by the scribe as the name of a city. The same country 
is again mentioned on our tablet; cf. p. 269. 

31 The meaning of the logogram KI.SU is given in the series: 
izi-isatu C 111: 30 KI.SU = ki-lu, i.e., prison. 

82 The rare word paSugtu (cf. CT XXXIX 13:11 and twice in 
Tukulti-Ninurta epic) which appears here and likewise on the 
Middle Babylonian Vorldufer of the same tablet, Babylon 


36383: 5, is explained in an unpublished commentary (communi- 
cation of Dr. B. Landsberger) to the omen-series Summa izbu (line 
311) by dannatu “hardship.” 
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If he goes to [T ]iha: he will become strong.** 

If he goes to ISlan: wrath of the deity. 

If he goes to Kalati: he will utter something which 
should not be said. 

If he goes to Parsa: disease (lit.: the god) will strike 
among (his) neighbor(s). 

If he goes to Laban: he will build a house.** [x + 10] 

If he goes to Opis :** his (cattle)-fold will be dispersed. 

If he goes to Laban: he will make a great name for 
himself. 

If he goes to Lubda: imprisonment will seize [him]. 


In this last group of extant omina we find again 
geographical names of the Old Babylonian world; 
beside Opis and Lubda, which can be located, there is 
[Slan reminding one of MiSlan of the Mari texts, Parsa 
perhaps identical with ParSum (in the Lagash region, 
cf. BRM IV 53:60), Laban (occurring twice) which 
may or may not refer to the Lebanon.*® 

Somewhere on the first (right) column of the reverse 
of K. 2582, a dividing line presumably separated the 
enumeration of cities from that of countries. Of the 
latter only five partly damaged omina are preserved 
yielding the names: Egypt, Hatti (occurring twice in 
successive lines; cf. above col. I: y + 4f. of the same 
tablet) and—strangely enough in this context—the 
very old town J-lul*i.37 

The names of the countries Egypt and Hatti, of a 
city called Dfr-Marduk-uballit, obviously named 
after one of the rather numerous kinglets who appear 
here and there in cuneiform literary sources but are 
not known from historical inscriptions, as well as the 
obvious ‘‘Middle Babylonism”’ zgzSSir (line y + 6 of 
col. II) demonstrate that the original list of cities had 
been augmented and extended up to the Cassite 
period. Cf. furthermore the ‘‘Sea-Country’’ men- 
tioned in the final section of the tablet (cf. below 
p. 269) which confirms the assumption that the Old 
Babylonian repertory of cities and countries was 
brought ‘‘up to date”’ in the Middle Babylonian period 
but was then maintained unchanged by the tradition- 








33 Cf. from the series Summa dlu (CT XL 42, K. 2259+: 10) 
LUGAL i-ga-Sir-ma GABA.RI NU TUK-S “the king will 
become strong and will have no rival.” 

34 Again a pseudo-linguistic association: Laban—via labanu “to 
make bricks’’ to the building of a house. 

35 The text has UH (= UD.UH to be read Uy. ku Sue) with 
the gloss (written in smaller characters above the line) U-pi-e, i.e., 
Opis. For this city and its situation, cf. Unger in RLA 1: 64f. 

36 The writing Laban for Mount Lebanon is only attested in 
the inscription of Shamshi-Adad (KAH 1 2 IV: 15); therefore we 
have perhaps to look towards Babylonia for the two cities named 
Laban. Cf. Chiera SLT 216 IV: 18 for La-ba-an-E*' and the 
already quoted Old Babylonian ‘‘Census’’-list BRM IV 53:73 
for URU La-ba-an-I-ba-ah-hi. A Babylonian city Labbanat is 
mentioned in the late letters Harper ABL 32 and 1102. 

31 This town—attested in Chiera SLT 213 V:2 and 3 as /-lul 
and A-lul (= 211 IV: 11-12)—appears also in the Akkad text 
BET pl. VI col. III and pl. VII col. VIII, as has been pointed out 
to me by Dr. I. J. Gelb. This excludes the reading proposed 
recently (ZA 49: 63, n. 2) by A. Falkenstein. 
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minded Assyrian scribes. Such an assumption is, of 
course, based solely on the remnants of the list at our 
disposal, and any new fragment may possibly reveal 
further additions such as those of the Neo-Assyrian 
period: Hatti and Egypt. 

A section of two lines following the last item of the 
geographical list clearly has the purpose of covering all 
those dream-travels which are not expressly enumer- 
ated (‘If he goes towards East/West: [ y”). 
We shall find similar attempts of the scribe to cover 
unspecified cases by means of such generalizing state- 
ments (cf. below p. 271, 273, 277, 278). 

The last four lines of the third column and the upper 
half of the last deal with dream-visits to localities, 
always houses, which are typically situated within the 
limits of a city. The enumeration begins with the 
bit kisittt (actually ‘‘to his (own) bit kisitti’’) which is 
immediately followed by the inn (E.ES.DAM). The 
former denotes most likely the ‘“‘family-house,”’ i.e., 
the house of the dreamer’s parents. When our frag- 
ments take up the list again, we find mentioned the 
house of a gardener, of a tavern keeper, of a sailor, and 
of a plowman. The apodoses are all destroyed. At 
the end of the list, the scribe has added with obvious 
lack of consistency : 


If he goes to the house of a joyful man: [he will see ] 
days of sadness. [x + 6] 


but without giving us the expected parallel omen 
which would have to predict that visiting a house of 
sorrow in a dream forebodes—as ‘‘dreams go by con- 
traries’’—something pleasant. 

In the subsequent section, the ambit of the dream- 
ing person expands towards localities which, typically 
again, are situated outside of the city. The enumera- 
tion shows sundry inconsistencies : 


If he (in his dream) goes to an orchard: (somebody) 
will pronounce his release. 

If he goes to a (vegetable) garden: his work will get 
worse, (or) he will be free (lit.: go out) of hardship. 

If he goes to set a wood-pile afire: he will see days of 
sadness. [x + 10] 

If he goes to plant a field: he will be free (lit.: go out) 
of hardship. 

If he goes to hunt in the desert: he will become sad. 

It he goes to a fold for big cattle: he will . . . the help 
of the deity. 

If he goes to a fold for sheep: he will become a chieftain. 

If he goes to a fold for goats: he will . . . the mercy 
of the deity. [x + 15] 

If he goes into a cane-break, cuts reeds and makes 
(them into) bundles: [he will recover(?)] from a 
dangerous disease. 


At the very end of the present tablet, probably 
utilizing the remaining empty space, the scribe added 
a group of five omina concerned again with journeys 


THE ASSYRIAN DREAM-BOOK 269 


to countries and cities, taken partly from older col- 
lections but showing also later additions. To the 
former belongs the omen mentioning the otherwise 
unknown city Aran (or Idran, cf. above p. 268) which 
occurs also on the Middle Babylonian copy from 
Babylon, to the latter the reference to the ‘‘Sea- 
Country.”” The country lamutbal had already been 
included in the list by its quaint Sumerian name (cf. 
above p. 268), while the ‘‘Wine-Land”’ seems to be a 
new and probably literary designation of the mountain 
regions to the northwest of Babylonia from where 
wine was imported. 


If (in his dream) he goes to ‘'Wine-Land”’: 
wool of all kinds [ }. 

If he goes to the sea (or: the ‘“Sea-<Country>”’): 
what [was thought(?)] to be lost, what he has 
squandered he will gather (again). [x + 20] 

If he goes to the town Aran: his crime (aranfu) will 
be removed. 

If he goes to Iamutbal: he will see misery. 

If he goes to Tupliash: there will be pardon of the god. 


sesame, 


3. RELATED OMINA 


We shall deal now with three rather large groups 
of fragments, each characterized by the more or less 
consistent use of a “kenning.’’ These three ‘‘ken- 
nings’” are the verbs KU (read: tkul ‘‘he has eaten’’) 
(Tablet A), SUM-Si (read : cddinasu ‘they have given 
him’’) (Tablet B) and na-5z (“‘he carries’’) (Tablet C). 
By means of these criteria we are able to reconstruct 
three tablets (provisionally dubbed here A, B, and C) 
the position of which within the series will be discussed 
on p. 281. 

Because the KU-tablet offers a new problem, the 
existence of more than one copy of the same text, we 
shall investigate it first, although there is the possi- 
bility that it might belong immediately after the 
SUM-tablet (Tablet B) on which a “catchline’’ is 
preserved which seems to point in that direction. 

The following fragments belong to Tablet A on 
account of their “kennings’’: K. 2266, 4570, 6611, 
6663, 7068, 7251, 8300, 9919, 10663, 11841, 12319, 
and Sm 1458, 2073. On the large ‘“‘join,’’ K. 4570 
4+ 7251, which shows three columns, the verb KU 
appears only in the central and the right column 
while the left has entries repeating a new ‘‘kenning”’: 
NAG (read: 7t7) “he has drunk.’”’ Another “join,” 
Sm 2073 (containing K. 2266 + 9919 + 12319), com- 
prises equally three columns of which the left again 
differs from the two others, exhibiting in nearly every 
entry the characteristic KU. The left column has a 
new ‘“‘kenning”’: imhurSu ‘‘(something) has met him.” 
While the first ‘‘join’’ does not yield any information 
concerning its position within the tablet, the second 
shows not only remnants of the right and lower edge 
but—at its extreme left—traces of a fourth anepigraph 
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column. These features tell us clearly that Sm 2073+ 
formed the right lower section of a four-column tablet 
on which the topic ‘‘eating’”’ was dropped in the third 
column (of the reverse) and replaced by another. 
Consequently, we have to place the ‘‘join’’ K. 4570+ 
likewise in the first three columns of the reverse, but 
within its upper section. The small fragment K. 
11841 containing only NAG-entries belongs, therefore, 
in the third column of the reverse where the ‘“‘kenning”’ 
NAG was followed by imhurSu. The contents of the 
fourth (and last) column of the reverse are lost; its 
existence is furthermore demonstrated by the traces 
of a left column on the just mentioned K. 11841. The 
diagram, figure 4, will illustrate what the preceding 
reasoning has attempted to prove. 

On the obverse, the situation is somewhat more 
complicated. Only two of the fragments which com- 
pose the reverse have inscribed second faces and can, 
therefore, be definitely placed: the obverse of Sm 2073 
and that of K. 2266. They yield the first fifteen lines 
of the second, two broken and unconnected sections 
of the third and some eighteen lines of the center of 
the fourth and last column of the obverse. No other 
KU-fragments can be assigned with certainty; their 
positions can possibly be suggested upon the assump- 
tion that the objects eaten in these dreams were 
systematically arranged by the scribe of our tablet. 

Since the beginning of the second column refers to 
the eating of meat and the right column of the frag- 
ment K. 6663 + 8300 continues this topic, we have 
placed it in the second column somewhere in the 
center. K. 6611 contains omina concerned with the 
eating of fish and fowl in dreams. Because it shows 
the lower edge of the tablet and covers (though only 
in part) three columns, it belongs either at the bottom 
of the second or of the third column. Two observa- 
tions determine us to locate K. 6611 at the bottom of 
the third column: fish and fowl should not interrupt 
the sequence “‘meat”’ and ‘“‘liquid dishes,’’ and the few 
signs preserved at the beginnings of its right column 
refer to vegetables, which agrees with the content of 
the fourth column (cf. below p. 271 and 272). 

Outside of this arrangement (illustrated on figure 3) 
must remain a number of sizable fragments whose 
contents and individual physical features exclude 
them from the four-column tablet. We shall discuss 
these fragments (i.e., K. 6673, 7068, 10663 and Sm 
1458) on p. 275. 

To characterize the articulation of the topics con- 
tained in our tablet, it can be stated that—after the 
first missing column—the eating of the following sub- 
stances is discussed: on the obverse as far as the text 
is preserved, meat, liquid dishes, fish, fowl, fruits, and, 
on the first two columns of the reverse, inedible sub- 
stances such as food for domestic animals, earth, dust, 
leather, faeces, human meat, inedible vegetal matters, 
bitumen, etc. As to the content of the first, lost 
column, cf. a suggestion on p. 275. 


[TRANS. AMER, PHIL. soc. 
The second column begins in medias res: 


Col. II 
If (in his dream) he eats the meat of a ZU-goat: 


[ ; 

If he eats the meat of a bearded goat: [ 7 

If he eats the meat of a hyena(?): evil seizure. 

If he eats the meat of some wild animal :** evil seizure, 
there will be cases of death in his family. [5] 

If he eats the meat of some foreign wild animal: his 
bad (luck) will be removed.* 

If he eats the head (of an animal): he will have barley 
(4Nisaba). 

If he eats the innards (of an animal): peace of mind. 

If he slaughters (the animal) and eats (its meat): no 
peace of mind. 

If he eats the ‘“‘base of the entrails’ (of an animal): 
peace of mind. [10] 

If he eats [ j: obtaining of (his) desire, (or): 
quick sorrow. 


After a few damaged lines! and a gap of unde- 
termined length (maximally thirty-five to forty lines), 
the enumeration continues on the fragment K. 6663 
+ 8300 (right column, the left has only typical apo- 
doses cf. p. 314): 


If he eats the meat of a [do ]g: rebellion, not obtaining 
of (his) desire. 

If he eats the meat of a beaver: rebellion. 

If he eats the meat of a gazelle: (the disease) sahal 
Séri. [x + 5] 

If he eats the meat of a wild bull: his days will be long. 

If he eats the meat of a fox: (an attack of) sthil Séri, 
for an unfortunate person: good (luck). 


38 GAR.KI is used here to refer to animals in a general way. 
According to .-h. XIV: 402 (cf. simply Landsberger Fauna 30) 
the sign group is to be pronounced ni.qi and has the 
Akkadian correspondence zér mandu ‘“‘totality of living beings 
(apart from humans).” 

%® The terms HUL and SIG; as used in the apodoses referring 
to private persons seem often to refer to good and bad luck in its 
economic, or better, financial aspect. Cf. e.g. MAS.EN.DU 
i-Sar-[ru] ‘‘the poor man will become rich’’ (KAR 389: 5) corre- 
sponding to MAS.EN.DU.SIGs (ibid. 11:31) and both con- 
trasted with respectively LAL.DU and LAL.DU-in i.e. ilappin 
(“the rich man) will become poor,” and also NIG.TUK HUL 
IGI (KAR 384: 7) “the rich man will experience bad (luck, i.e., 
poverty).”’ Hence HUL “evil, bad luck = poverty’’ and SIGs 
“good (luck) = riches.” 

# The term [7 ]-Sid ir-ri is new, and it cannot be said to which 
specific part of the intestinal tract it refers. 

41 The last of these lines shows [ ANSE “donkey” which 
indicates that the enumeration of animals had already been begun. 

42 With sihil (also sihilti [CT XXXVIII 47:41] and sabal) 
séri omen-texts and private letters (Old Babylonian: YOS JI 
83:11, Neo-Babylonian: Harper ABL 203:10-12) refer to a 
variety of diseases characterized by a piercing, stabbing pain. 
In medical parlance, however, we find only the verb sahdlu (I 
and II) describing pains as well as actual punctures (cf. KAR 
195: rev. 16). In the Old-Babylonian letter Boehl, Mededee- 
lingen II no. 959: 4, however, the same phrase describes an emo- 
tion (anger or resentment). 
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If he eats [the meat of a . . .]: deliverance from evil. 
If he eats the meat of a mo[nk Jey: he will make 
acquisitions by force. [x + 10] 

If he eats meat he knows: peace of mind. 

If he eats meat he does not know: no peace of mind. 

If he eats human meat: he will have great riches. 

If he eats meat from a dead man: somebody will take 
away what he owns, [his] mind will [(not?)] be 
in peace. [x + 15] 

If he eats meat from a corpse :* [somebody ] will take 
away what he owns, his mind [will (not?) be at 


pe Jace. 
If he eats his own entrails: his possessions [will }. 
If he eats his own flesh: his property will [ 1 
with a disturbed mind he will live (lit.: walk). 


[x + 20] 

If he eats the flesh of his friend : he will enjoy (lit. : eat) 
a large share. 

If his friend eats his face: he will enjoy a large share. 

If he eats the eye of his friend: his bad (luck) is 
straightened out,* his property will prosper. 

If he eats the flesh of his hand: his daughter will 
d[ie ]. [x + 25] 

If he eats the flesh of the hand of his friend : something 
he does not know (yet) is lost, imprisonment will 
seize him. 

If he eats the flesh of his foot: his eldest son will die. 

If he eats the flesh of the foot of his friend: among 
those near to him [ ]. 

If he eats his penis: his son [will die]. [x + 30] 

If he eats the penis of ] his [frie ]nd: he w[ill have ] 


a son. 


(one broken line) 


The preceding enumeration shifts from the eating 
of animals which are not normally human fare to 
cannibalistic dreams, then quickly to the eating of 
corpses and, rather in detail, to the devouring of parts 
of the dreamer’s body. The topic of cannibalistic 
dreams is taken up again in col. V (cf. below p. 273). 
A further indication that the present text is the result 
of compilatory activities can be found in the omina 
dealing with the corpse eaten in a dream. Here, the 
very same omen has obviously been taken from two 
collections, one of which used the Akkadian (pagru), 
the other the Sumerian (adda), word. Their 
protases are identical. 

The next preserved section of the present tablet 
appears on the right column of the fragment Sm 
2073+. Only the protases of ten to twelve omina 
are extant, listing liquid dishes (utul) of various 


“The equation Salamtu = LU with inscribed or added BAD 
(also GAM) in the reading ad (da) is well attested in the vo- 
cabularies (cf. e.g. series ea VII: 141 and 4-A VII2 55, 57) which 
sometimes replace Salamtu by pagru (e.g. diri VI 49, ea I: 196). 

“The atypical prognostic HUL-5é KUD-is is elucidated by 
the remarks of Kraus Physiognomatik 33 note 48. One would 
however expect farsat in our context. 
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kinds. First several cereal preparations qualified as 
“fine,’”’ as containing blood,* as ‘‘bitter”’ and as ‘‘store- 
bought’’** are mentioned, then a stew prepared from 
the BUR;-bird, a dish called zibah*”? and—before 
the break—dishes made of chick peas (GU.GAL) and 
lentils (GU.TUR). 

After a break of eighteen lines, the text continues 
on the right column of K. 2266+ (cf. fig. 3 for illustra- 
tion) where the apodoses of thirteen omina, a dividing 
line and three broken lines can be seen. These prog- 
nostics (cf. p. 315) are rather uninteresting except for 
the repeated appearance of the protasis “‘a zgié-prayer 
is demanded (KAM-t §-gu-u).’’ Here we have again 
a case in which the apodosis does not refer to impend- 
ing events but rather contains what may be termed a 
divine “‘message.’’ In this instance exactly as in the 
omina of Tablet II (cf. above p. 263) which refer to 
forgotten vows, the deity is supposed to have sent a 
specific dream in order to instigate the dreaming 
person to perform a specific cultic activity.*® 

At the very bottom of this (the third) column must 
be placed the fragment K. 6611 (cf. above p. 270) 
which is inscribed with omina referring to dreams in 
which certain kinds of fish and fowl were eaten. The 
fish section is destroyed except for the determinative 
“‘fish’’ (HA) in the last omen before the dividing line. 
The few signs on its right column mention vegetables 
and belong therefore in col. IV (cf. p. 272). 

However, even such a passing reference to fish in a 
list of dishes is interesting and for the following reason. 
A study of the material culture of Mesopotamia re- 
veals the curious fact that the names given to the 
numerous kinds of fish (of the rivers, the lagoon and 
the sea) are on the decrease from the oldest period 
onward. Appearing already in the earliest sign-lists 
from Fara (Deimel, WVDOG 43: 20*), numerous 
names of fish are mentioned in the administrative 
documents of the pre-Sargonic, Sargonic and Ur III 
periods. ‘They recur again in the tablets of the Isin, 


‘6 This dish known in Akkadian as ummar damé (HAR.GUD 
on Rm 2,556: x + 9 in RA 17: 187) and the Sumerian Vorldaufer 
LTBA I 80:5 some lines after UTUL.KI.LAM “store-bought’’) 
corresponds, evidently, to the famous Spartan haimatia. 

46 The custom of preparing and selling food in cook-shops is 
not only attested in this passage but also in texts from Mari 
(a woman selling mirsum) and Boghazkeui (a woman selling 
pappasu), as I have shown in JNES 11: 139. 

47 This Sumerian designation appears in the Sumerian Vorldufer 
to H.-h. XXII, LTBA I 80: rev. 7 as UTUL ZI.BA.AH. 

‘8 The term méS@ appearing here and passim in omen texts 
(consistently written mi-5i) is meant to describe either a state 
of confusion or of darkness (cf. méSitum in CH xliii: 5, 75é#tu 
passim in literary texts and in the Old Babylonian omen RA 27: 
149: 30 for later SUH) which may befall a person but also an 
army oracountry. For eSitu asa symptom mentioned in medical 
texts, cf. CT XXIII 23:2, Falkenstein, LKTU 99:52 (=Labat 
TDP 76). In the omen-texts, mé§é is mostly used with IGI 
(immar) “‘he will experience mé§@ (perhaps perplexity)”: cf. also 
Kraus in AfO 11: 222 no. 2:11 mi-Si a-dir-[tu]. The consistent 
writing as mi-5i suggests the possibility that we should trans- 
literate MI-5:. 
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Isin-Larsa, and early Old Babylonian dynasties. 
However, when after the eclipse of the Cassite period 
epistolary, legal, and administrative documents re- 
appear, fishing and the eating of fish become extremely 
rare, and names of specific kinds of fish have com- 
pletely disappeared (outside of the lexicographic liter- 
ature). If fish are mentioned they are simply referred 
to with the generic term niiné. The possibility of the 
existence of a fish-taboo (on a popular, not a cultic 
level) suggests itself as an explanation, especially since 
such a taboo is attested for Syria in the first millen- 
nium B.C. and since fish was considered a food which 
was—as cultic texts tell us—to be avoided on certain 
important days and by certain persons. 

The section on fowls has a few better preserved lines: 


[If] he eats a [ -b jird: to watch (out) is said for 
him, he shall not leave the house. fy +5] 

[If ] he eats a [d Juck: he will have food in abundance. 

[If ] he eats a KUR.GI-bird :® attack of the enemy or 
attack of the evil. 

If he eats a kurukku-bird: attack of the enemy. 


If he eats a raven: income will come [in]. [y + 10] 
If he eats a [tur ]tle-dove: . . . [ : 
If [he eats] a BURs.[HABRUD-bird : 1. 


Noteworthy here is only the first apodosis because 
it contains a warning. The phrase “he shall not leave 
the house”’ (lit.: not go out of the door) is typical of 
hemerologies, those collections which enumerate the 
lucky and unlucky days of the year (cf. simply, Labat 
Hemerologies, for this type of cuneiform literature). 
For another example cf. below p. 280. 

The fourth column of the obverse turns to vegetable 
food-stuff. Its middle section is extant on the right 
column of K. 2266 with about twenty lines. Above 
a dividing line are preserved only, as object of the 
“key-word” ikul (‘‘he has eaten’’): [x ]-la-51, lallaru 
and unSinakku. Of these only /allaru is known. It 
denotes some kind of fine honey (Landsberger Fauna 
132), probably imported (Winckler Sargon 36: 170). 
UnSinakku seems to be a Sumerian loan word but can- 
not be identified. The protases are of little interest 
and show another instance of the repetitiousness al- 
ready mentioned (cf. above p. 257) which we found 
characteristic for the Dream-Book. The prediction 
that the eating of /allaru-honey in one’s dream prog- 
nosticates ‘‘eating of sweet food”’ is somewhat unusual 
especially on account of the subsequent omen (ef. 
below col. IV: x + 12) which predicts—dquite true to 
the pattern—that the person who dreams of eating 
raisins will experience bitterness (undarrar).*! 

The section on fruits follows after a dividing line: 


For evidence concerning this bird, cf. provisionally Tallqvist, 
Stud. Or. 13 (10). 

% Obviously a pun (aribu—irbu). For irbu in protases, cf. 
note 56. 

5t The value ddr for TAR (W. v. Soden, Das akkadische Sylla- 
bar, Rome, Pont. Ist. Orientale, 1948, no. 11) is new. 
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If he (in his dream) eats an apple: he will acquire what 
his heart wants. 

If he eats a fig: he will eat sweet food. 

If he eats a single grape: joy, or also: heart-break. 
[x + 10] 

If he eats a bunch of grapes®: his heart [ S 

If he eats a raisin: he will experience bitterness. 

If he eats a pear(?): he will be hLungry ]. 


The text continues with the enumeration of more 
fruits, the apodoses being destroyed: the fruit of the 
urzinu-tree (cf. Thompson DAB index s.v.), the pome- 
granate and its “‘sweet’’ variety, called in Akkadian 
kuduppanu (H.-h. 111: 188, etc.), and a fruit called 
GIS.AS.DUG.GA, again with a sweet variety. The 
Sumerogram AS.DUG.GA is known to refer (with the 
plant-determinative U) to a plant used for magical 
purposes; its use to designate the edible fruit of a tree 
is novel and no interpretation can be offered. 

Towards the bottom of this column, vegetables are 
enumerated. ‘The right column of K. 6611 shows the 
beginnings of three names, to wit: UR[U.AN.NA] 
or possibly K[A.GA.HA SAR], LU.U[B SAR], AN. 
TA[H.SUM ] and GAN.[ZI SAR]. Of these LU.UB 
SAR refers to the turnip and AN.TAH.SUM probably 
to a characteristic spring vegetable. 

On the reverse of the present tablet, the text shifts, 
as has already been indicated, to dreams of less ra- 
tional contents. Of the first column about half of the 
omina are preserved, partly on K. 7251 which joins 
K. 4570+ and forms its right column, partly on the 
extensive ‘“‘join’’ Sm 2073+. 

The first fragment (cf. p. 317) yields only protases 
listing such inedible fare as ukullai, ukullé alpi and 
ukullé umadmu, i.e., ‘“feed,”’ ‘“‘feed for big cattle’? and 
“feed for wild animals (held in captivity), straw, 
chaff, wood(?) and reed. Note line x + 4 “‘If he (in 
his dream) snorts (muppusu) into the feed and eats 
(it) . . .”’ because it shows that even the scholars who 
composed these omen-collections were not devoid of a 
keen interest in observing minutiae. 

On the second fragment (Sm 2073+, right column) 
we read: 


[If] he eats [ ]: his possessions will expand. 

[If] he eats [ |]: imprisonment and the judge 
will seize him. 

[If] he eats a kiln-fired brick: his mind will be in 
peace. [fy +5] 

If he eats earth: confusion, he will become decrepit. 


8 While GIS.GESTIN refers to the single grape (cf. KAR 
381 II: 13, a bird carrying a grape), GIS.KIN GESTIN denotes 
the bunch of grapes (i5hunatu also as personal name, cf. Stamm 
Namengebung 255). Cf. for imitations of such grapes in precious 
stones NA, GIS.GESTIN IS.HU.NA.DU (alternating with 
GIS.GESTIN GA.RA.A.AN) in Boghazkeui (KUB XXII 70: 19 
and 25). J#.-h. III: 20f. has also GA.RA.AN (cf. KAR 40:7 
GA.RA.NA = is-hu-na-t{i]) instead of GIS.KIN.GESTIN (at- 
tested outside of the lexical texts e.g. Johns ADD 1013: rev. 5, 
1095: 7). 
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If he eats loose(?) earth: he will be in confusion and 
suffer hunger. 

If he eats earth as bread: he will be removed from his 
position. 

If he eats a brick as bread: this man will be removed 
from his place. 


(after a dividing line) 


If he eats dust: he will become decrepit, . . . he will 
suffer want,* alienation(?) of his god is in store for 
him, perplexity. [y + 10] 

If he eats dust from a corner (of the wall): . . . he 
will suffer want, his mind will be at peace. 

If he eats the scales* of a leper: . . . [he will suffer 
want ]. 

If he eats sand: [ }. 


In the next, damaged, section, the eating of leather 
and leather-objects is discussed. In the few preserved 
words (cf. p. 317) we find—apart from KUS “leather” 
—sandals, a leather coat (KUS.GU.E.[A]) and a 
leather bag (Risu). 

Coprophagy in dreams (cf. also p. 282, Tablet C 
i: 54) is the topic of the following section. After two 
omina with broken (but apparently identical) prog- 
nostics referring to dreams of eating either faeces or 
one’s own faeces (SE-%), we read: 


If (in his dream) he eats the faeces of his friend: his 
property will [prosper ], he will have good (luck), 
[he will say (of his riches) ] ‘‘Where shall I put 
(it) ?”’ [y + 25] 

If he eats the faeces of wild animals: [he will] ha[ve ] 
riches. 


The naive joy in riches expressed in this prediction 
(for a parallel, cf. CT XXXIX 33:61) is further 
elaborated in a protasis of the series Summa Glu (cf. 
part I, p. 242): ‘‘He will become important and say: 
‘Where shall I pour my barley (for storage), where 
deposit my silver?’’’ (CT XXX VIII 36: 68), asking 
thus, exactly as the rich man in Luke XII: 17, ‘‘What 
shall I do, because I have no room where to bestow 
my fruits?’ Note also another omen-passage in 


53The phrase DUG,.DUG, 1t-ma-ak-ki cannot be adequately 
explained. It recurs in the Dream-Book in: Tablet C rev. I: 
y + 10, 12 DUG,;.DUG, t-ma-ki and rev. III: x + 12 DUG;.GA 
i-mi-ik-ki. 

5 The reading saharSuppi for this disease has already been 
clearly indicated in the long-known kudurru-passage King BBSt. 
pl. L iv:8 as SU.LHUR S“SAB.A, an awkward spelling for 
Sumerian suhur (variant of sahar) plus Sub.a “covered 
with dust (i.e., with dustlike, whitish scales).’’ The Akkadian 
loan-word saharsuppi (cf. e.g. sahar-Sup-pa-a in VAS I 70 V: 10, 
sahar-Sup-pi-e quoted by Ungnad in Orientalia NS 12: 306) is 
usually spelled SAHAR.SUB.BA-a; cf. also ma-li-e SAHAR.SUB. 
BA-e in Zimmern Beitriige 24:32. Bezold Glossar, 285b mentions 
a non-existent *isribu (Harper ABL 1105: rev. 12) which has to 
be omitted. An unpublished Old Babylonian LU-series exca- 
vated by the Oriental Institute in Nippur explains LU.SAHAR. 
SUB.BA by Sa e-ep-ga-am ma-lu-u ‘who is full of scab.” 
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similar mood and form: ‘‘he will become rich and say: 
‘Who is like me?’”’ (KAR 382: 11). 

The end of this column is taken up by outspoken 
cannibalistic dreams which run as follows: 


If he kills a man (in his dream) and eats (his flesh) : 
his property will [ ; 

If he kills his brother and eats (his flesh) : somebody 
will [ ] his possessions. 

If he kills his son and eats (his flesh): somebody will 
[ _] his possessions. [fy + 30] 


The fruits of plants which are normally not eaten 
form a large section of the upper part of the next 
column to the left, preserved in the central column of 
the fragment K. 4570+. They are mostly referred to 
with GURUN and once their seeds are especially 
mentioned. Most of the enumeration is lost. After 
the fruits of the KUR.x, of the HUR.SAG.SAR 
(“‘mountain-plant’’) and of the sarbatu-tree,*> come 
the omina: 


If he eats the fruit of the NAM.TAR-plant: hard- 
[ship ], he will prevail over his enemy (in court): 
conscription (caused by) alarming news. 

If he eats the seeds of the sarbatu-tree: his evil (luck) 
will be removed. [x + 10] 

If he eats (the fruit? of) the sarbatu-tree: a rival. 

If he eats a known plant: peace of mind. 

If he eats a plant he does not know: income will 
come in.*® 


With these last two omina which are expressly in- 
corporated to include all the possibilities (cf. for similar 
instances above p. 269), the enumeration turns, after 
a dividing-line, to a new topic: 


If he eats bitumen (ztt#) : imprisonment will seize him, 
no peace of mind. [x + 15] 

If he eats (dry) asphalt (kupru):57 he will have 
sorrow (s). 

If he eats naphtha: a troubled mind. 


88 This tree (Sumerian GIS.ASAL) was probably the poplar 
(Populus euphratica). 

56 Here irbu means simply ‘“‘income’”’ or the like; ¢f. such prog- 
nostics as “income will come into the house of (this) man” 
(CT XXX VIII 47: 36) or “this house will lack income (TU-ba 
u-sa-am-ma)" (KAR 382: 39), while in other omen-passages the 
term refers to incoming taxes or dues (“the irbu of the country 
will go into the palace’ KAR 148: 7 = K.8187: rev. 31). Note 
the apodosis CT XX VIII 44b:4 “the deity wants an irbu from 
(this) man,’’ where the word denotes donations to the sanctuary. 
Cf. the corresponding two Sumerograms: MAS and MU.UN.DU. 

57 itt and kupru designate asphalt and, according to their 
Sumerograms, the former its liquid (i.e., mixed with water), the 
latter its dry (or dried) form (cf. ESIR.HI.A and ESIR.E.A 
standing probably for ESIR.HAD.A). For naphtha, cf. mostly 
the series Summa Glu speaking of miraculous ‘‘floods’’ of this sub- 
stance (CT XXXIX 21: 156), of its oozing out of the ground 
(ibid. 10a:5) or burning within a city (ibid. 10b: 26). Only 
rarely and in late texts, naphtha seems to have been used for 
practical purposes (VAS VJ 228: 3, Evetts Nrgl. 41: 2). 
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Turning to inedible vegetal matters: 


If he eats (mattress-)stuffing (made of fibres of the date 
palm): he will be removed from his position. 

If he eats sweepings: he will enjoy ample food, his 
mind will be at peace. [x + 20] 

If he eats sweepings of the street: his possessions will 
increase. 

If he eats slime(?): a troubled mind, he will become 


decrepit. 
If he eats stalks: . . .[ a 
Ifheeats[ J-barley:[ 


, 
[x + 25] 


After a gap of about twenty-five to thirty lines, we 
pick up our text again on the tiny fragment K. 12319 
which forms part of the central column of the join 
Sm 2073+ and represents what is probably the final— 
and strangest section of the KU-tablet. The text is 
rather badly preserved : 


[If] he eats the [La ]massu-demon :°8 [ }. 

[If] he eats the [s Jtars: [ 

[If] he eats [f Jlies: [he will ha ]ve barley and sfilver): 
hards[hip [fy+5] 

If he eats ants: his possessions will constantly keep 
him busy. 


Another illustration of the influence of associations 
upon the relation between dream-content and predic- 
tion! As the famous passage of the Bible (‘‘Go to the 
ant, thou sluggard. . . .’”’ Prov. 6: 6) indicates, this 
animal was considered in the ancient Near East to 
be typically industrious and assiduous and this ex- 
plains the nature of the last prognostication.” The 
strange dream of eating stars recurs on Tablet C I: 51 
(p. 282) in the omen “If he ditto (i.e., ascends into 
heaven) and eats the stars,’’ and has a parallel in a 
passage of the Babylonian Talmud (Berakhot 56b) 
which speaks of somebody who dreamt to have 
swallowed a star. 


If he eats worms: obtaining of a triumph. 

If he eats geck[os |: whatever he owns will vanish. 

If he eats dun[g-(beetles ?)]: he will acquire grain 
(4Nisaba). [y + 10] 


A new train of thought is at this point introduced— 
obviously by association—but not indicated by a 
dividing line: 


If he vomits [and eats his vomit]: he will enjoy 
L ae ] will leave him. 


58 The text seems to have [LU]JGAL.GAN.ME rather than 
the expected RAB.GAN.ME. 

5 Beside kulbabu (as in our text), the Akkadian knows as a 
word for “ant” also namlu (Albright, BASOR 89: 31, n. 14), 
lamallu (dissimilated) (Landsberger Fauna 136) and—as a femi- 
nine personal name—Namallatum (in Old Babylonian texts as 
established by R. Harris, The archive of the Sin-temple in Tutub 
JCS 9: 100). 
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If [he eats] the vomit [of ]: he will experience 
L St will leave ] him. 


If he vomits repeatedly what he has eaten [ }. 

Ly + 15] 
If he vomits and [ }. 
If [he vomits ] his innards: [ }. 
If [he vomits ] his innards [and }. 


With the next column, the third of the reverse, the 
tablet shifts from eating to drinking. The omina 
with the “‘kenning’’ NAG (25t7 “he has drunk"’) seem 
to have taken up maximally two thirds of a column. 
They are extant in the left column of the join K. 
4570+ and on the small fragment K. 11841. 

None of the names of the substances supposed to 
have been drunk by the dreaming person and listed 
on K.4570+ are preserved. We have only about 
twenty apodoses preceded each by the ‘“‘kenning’’ 
NAG. These prognostics (cf. pp. 318 f.) show little 
originality: duluhhad, a rare term for ‘“‘confusion”’ ap- 
pears beside the nearly synonymous dilhu, the prog- 
nostic “‘he will own slaves’’ and the variants “he will 
own barley; contrition,” “he will . . .;® he will grow 
old,’’ should be mentioned. In lines x+19-20 we 
have again (cf. above p. 271) a ‘‘diagnosis’’ in the 
apodosis rather than the normal prognostic: “he has 
uttered a pirittu against his (personal) deity.” 

Only the fragment K. 11841, on which we find the 
text after a lacuna of uncertain length, refers to the 
designations of the liquids drunk (cf. above) : 


If (in his dream) [he drinks | water with u[rine: ]. 
If [he drinks ] water with urine: [ }. 
If he drinks water from a sewer-ditch:™ . . . [ 


If he drinks his (own) urine: [peace of ] mind; the 


deity[ * [Ly + 5] 


In the last third of this column, an entirely different 
topic seems to be discussed, but its exact nature can- 
not be fully determined. When the third column 
(from the right) of the join Sm 2073+ begins, the 
protases contain two verbs of which the first® is 
replaced—for reasons of economy of space—by the 
ditto sign. All protases run as follows: “If (in his 
dream) he does ditto and meets a. . . -animal,’’ and 
here are the individual omina: 


6 The verbal form wu§-tab-bal (“he will deliberate’ from 
§ut@bulu) is quite unlikely and not attested in omina elsewhere. 
Can we assume a scribal mistake for uSalbar/ultabbar (as in CT 
XXVIII 33: 8, 9, and passim in the Assur hemerologies KAR 176 
and 178) to which was added—as an explanatory gloss—the 
/labbar which is always used in the omen-literature? 

61 Hiltu is known from Neo-Babylonian texts to refer to some 
kind of ditch (cf. YOS VII 32:7, 84:3, GCCI II 407:2f., TCL 
XIII 234:6, An. Or. IX 11:9, 14, 19:5, 7, 11), while a vocabu- 
lary-passage (GI.SUN =ap-pér fi-il-tu in H.-h. VIII: 16a) 
speaks of a hiltu-swamp. Our omen seems to indicate that a 
hiltu could also contain sewage or the like. 

62 The verb was actually written out in the ANSE-line (i.e., 
rev. iii 2 + 2) where there is space for three to four signs before 
the preserved -ma. 
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[If he ditto and } meets a horse: he will have a rescuer. 
[z+ 5] 

[If he ditto] and meets a donkey: imirtu,® he will 
have sons. 

[If he ditto and ] meets a ram: he will own barley. 

[If he ditto a]nd meets a dog: pleasantness for all 
future. [z+ 10] 

[If he ditto] and meets a pig: he will have sons, his 
mind will be at peace. 

If he ditto and meets a fox: he will have sons, his mind 
will be at peace. [z+ 15] 

If he ditto and meets a mouse: he will have always 
(enough) food; an important person will carry off 
his possessions. 

If he ditto and meets a bird: something lost will return 
to him. 


Of the last column of the present tablet, we have 
only the blank space under the colophon of which 
Sm 2073 preserves a small section in its extreme left 
corner and the fragment K. 11841 with a few broken 
ends of lines (cf. p. 319) which appear on its left 
column. 

This brings us to the discussion of all those frag- 
ments which their ‘‘kenning”’ assigns to a tablet con- 
taining omina dealing with eating, etc., in one’s dream. 
There are three such fragments (for a possible fourth, 
cf. below), but only one (K. 10663) possibly belongs 
to the Dream-Book and it hardly to our Tablet A. 

Most of these fragments are either very small or 
their wording offers difficulties, so that the following 
presentation will not make satisfactory reading. 

The fragment K. 10663 shows clearly the beginning 
of a series of omina containing the “kenning”’ KU, 
i.e., “he has eaten.’’ The remainder of the protasis is 
lost in all instances; the prognostics are badly broken 
and do not allow any conclusions. A section of five 
lines precedes, but again only a few words can be read. 
The “‘kenning”’ of the first two omina of this section 
is tlput ‘he has touched.” The fragment could 
possibly belong in the first column of our Tablet A 
(cf. above) and show the beginning of the KU-section. 
This is, however, unlikely since one is inclined to 
expect this tablet which contains so many KU-omina 
to begin with this same topic. 

Smaller still is the fragment Sm 1458 which seems 
to come from a tablet with wide columns (a two- 
column tablet). After five broken omina (only KU 
and the first signs of the apodoses are preserved) we 
have a section of four lines which is completely alien 
to the type of text we are studying here. Only the 
verbs 1-qa-ri-§u,* ir-ta-na-ap-[pu-du | and i-sab-bu-bu 
are preserved, and [iz ]m-gur, DU-us in the last two 
lines. It cannot be proved that this fragment con- 


*% The word imirtu is unknown but seems to owe its mention 
here to a pun: immeru—imertu. 

“To garasu cf. hardly Landsberger Fauna p. 128 (‘‘to tear 
to shreds’’). 
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taining omina belongs to the Dream-Book or even to 
an excerpt from it. 

The large fragment K. 6673 also comes from a tablet 
with wide columns. It shows two sections of KU- 
omina, followed by a section with the ‘‘kenning”’ 
KU.A which can neither be read nor translated. The 
names of the substances eaten are all broken off except 
for the end of one SAH-sign (i.e., “‘pig’’). The apo- 
doses are not true to type. Cf. ‘‘there will be confu- 
sion (t@5@) in the country [... ]’” or ‘“‘the wife 
of the man will d[ie]’ or “he will become sick but 
recover.”’ The repetition of the ‘‘kenning’’ in the 
last section (KU.A) with MIN is equally without 
parallel in the extant Nineveh fragments of the 
Dream-Book.® 

At this point, we have to mention an important and 
unique fragment—K. 14884—which very likely con- 
tains KU-entries but is much older than the other 
texts of the Dream-Book coming from the library of 
Assurbanipal. According to its colophon, this tablet 
was written in the period of Assurnasirpal II, the son 
of Tukulti-Ninurta II, who ruled in Calah (Kalhu) 
from 883 B.c. to 859 B.c. Apparently this old copy of 
the Dream-Book was brought to Nineveh and in- 
corporated into the royal library, a case which has few 
parallels.°* The text begins in the customary way, 
“Tf a man in his dream [three signs ]: his health [will 
be... ],’’ and the subsequent lines take up the 
characteristic verb with the ditto-sign preceded by the 
word referring to the object of this specific activity of 
the dreaming person (cf. above K. 6673). Since the 
fourth line is again legible and shows the word ‘‘emmer- 
wheat,’’ we suggest that the “kenning”’ of this tablet 
was KU “he eats.” This is, to a certain extent, 
corroborated by the few beginnings of the last lines of 
the first column of the reverse. They mention fruits 
from various trees and correspond in their sequence 
roughly to that of the Tablet A (i.e., our copy of the 


65 Another text which contains the “kenning’’ KU has been 
pointed out to me by Dr. F. W. Geers: K. 12443, a small fragment 
of ten incomplete lines, obviously omina. In four successive lines 
the sign KU appears. The first of these omina seems to run: 
“(If a man(?)] eats... (text: [ x.NJE.ZA = [fro]gs(?)): 
the owner of the house [will },” then “[If a man(?)]eats... 
(text: [x y ] z 54 lu u§): as to the king: his country will rebel 
against him.’’ Of the next two protases nothing is preserved but 
the sign KU, the apodoses are: ‘“‘Irra (the pestilence) [will rage]’”’ 
and “the inhabitants [ }."’ The key-word of the preceding 
omen is preserved: i-duk “he has killed’’; of its apodosis we can 
read only “the lady of the house [will J.” The remaining 
lines are very difficult and broken. In view of the tenor of the 
prognostics, one is inclined to reject the fragment as part of the 
Dream-Book, but the sequence of KU-entries remains difficult 
to explain. 

66 Cf. e.g. K. 182 (CT XX VIII 47) on extispicy, the Gilgamesh 
fragment published in AfO 10: 363, K. 14934 (omina, cf. King 
Suppl.), and the astrological texts mentioned by Weidner in AfO 
14: 174 n. 12 (and p. 178). Our text antedates, however, the 
mentioned scholarly tablets brought from Calah to Nineveh to 
constitute the basis of the library of Assurbanipal. 
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KU-Tablet).* Still it should be stressed that in no 
instance can the sign KU be seen on the fragment 
K. 14884. 

We have now to turn to the fragments which belong 
to what has been termed on p. 269 Tablet B. This 
tablet poses an interesting problem because its colo- 
phon contains a catchline, 1.e., the beginning of the 
next tablet in the series. Cf. below p. 281 for the 
pertinent discussion. 

The “kenning”’ of the present three-column tablet 
is the verb SUM-Sz ‘‘they have given him”’ (the corre- 
sponding Assur-fragment KAR 470 has the variant 
writing SUM-nu-Si), referring thus to dreams in which 
a variety of objects are being given to the dreaming 
person by unidentified persons. All fragments belong 
to the very same tablet and can be definitely located, 
making it relatively easy to establish the lacunae. 

On the obverse (cf. for illustration figure 5) we have 
in the lower quarter of the tablet a large “‘join’”’ of 
five fragments (K. 2018A, K. 12525, Sm 477, Sm 544 
and Sm 1562) which shows that Tablet B had three 
columns. A similar situation exists on the reverse; 
the ‘“‘join,’”’ Sm 801, Sm 952, and Sm 1024, stretches 
over nearly thirty lines and from the right to the left 
edge of the tablet. Both these “joins’’ contain frag- 
ments with two inscribed faces so that they fill specific 
sections of the gap. Then there are two more frag- 
ments, first 82-8-22, 538, which can be assigned ac- 
cording to its content (cf. below p. 277) and form 
(upper edge, traces of a column to the right) to the top 
of the second column of the obverse, and secondly 
K. 12842, a narrow ‘‘flake’’ which contains nothing 
but the group SUM-Sa repeated eleven times. It has 
to be placed somewhere at the top of the third column 
of the obverse or the second of the reverse. 

The first four columns and more than two-thirds of 
the fifth are taken up by omina containing the 
“‘kenning’’ SUM-S5#. Then, after a dividing line, the 
characteristic verb changes to imhur “he received” 
and—after a break of more than forty lines—we find 
another “kenning’’: zsbat “he seized.’’ Within the 
very extensive SUM-Sz section—of the roughly 340 
items only half are extant and many in poor condition 
—a rather consistent topical arrangement can be ob- 
served. Metal objects and seal-cylinders of precious 
stone start the enumeration, then come trees, wooden 
objects, and—after a wide gap—various other kinds 
of objects. The reverse seems less well organized, 
since identical topics appear twice, such as drinks, 
wooden objects. 

Of the first ten lines of column I only the last object 
of a section beginning obviously with gold and silver 
utensils is known: ‘“‘small copper kettle’; the names 
of the others are broken (apart from such words as 
“fof copper,”’ ‘‘of bronze’’) as are all prognostics. 


67 A comparison of the two lists is not without interest. The 
Calah tablet has GIS Sal-lu-r[u] where the Nineveh text has 
GIS.SENNUR, and GI5.DIN for GIS.GESTIN. 
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The next section deals with cylinder-seals: 


If (in his dream) one gives him a seal: [he will have ] 
a son. 

If one gives him a seal of lapis lazuli: the gods 
L J. 

If one gives him a seal of red stone: [he will have] 
sons and daughters. 

If one gives him a mounted seal : [he will have ] neither 
sons nor daughters. 

If one gives him a seal of ivory(?): [he will attain] 
his heart’s desire. [15] 

If one gives him a seal of muSgit/arru-stone: he will not 
[attain } his heart’s desire. 

If one gives him an inscribed seal: he will have either 
a ‘‘name”’ or a son; a legitimate son. 

If one gives him a seal with figures: he will have sons, 
pe[ace ] of mind. 

If one gives him a royal seal : there will be a protective 


god and a goddess for him, or also: [ 4 
If one gives him an old seal: a legitimate son or: he will 
re[ ceive | a sign. [20] 


If one gives him a perforated seal: he will have a 
legitimate son. 

If one gives him an unperforated seal: he will have a 
deaf son.* 

If he wears a seal and one takes (it) away: either his 
son or his daughter will die. 


With the next line the topic of seals inscribed with 
names other than that of the dreamer is discussed. 
Unfortunately the essential passages are broken in 
nearly all omina: 


If one gives him a seal with his (own) name (on it): 
he will have a name and offspring. 

If [one gives h jim a seal with the name of [ on it |: 
for an important person: poverty; for a person of 
low status: riches. [25 ] 

If [he wears(?)] a seal with [his] nLame] and one 
takes (it) away: his son will die. 

If [one gives him a seal with the] n[ame of a 
an important person will come to shame, a person 
of low station will acquire riches. 


If one gives him a seal with the name [of J: he 
will fall sick either of dropsy or of leprosy. 
If one gives him a seal with the na[me of |: he 


will obtain his heart’s desire. 
If one gives him a seal [, j: he will prosper, 
he will stand up (in court) against his adversary. 
[30] 


If one gives him a seal [ ]: his son will [die ]. 








68 Here again we seem to be able to follow the associations 
which underlie the rather specific forecast. The words for “‘deaf”’ 
in Akkadian mean basically “clogged up” (sukkuku, tummumu) 
and the unperforated cylinder-seal seems to have been considered 
a “clogged up”’ seal which, as such, predicts a deaf—or possibly 
a dumb—son. 
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If one gives him a seal with [the name ] of his father: 
loss of his father’s estate, his head [ 5 

If one gives him a seal with the name of his father: 
he w[ill ]. 


It cannot be denied that the predictions of this 
entire section bear overwhelmingly on progeny (cf. 
also note 16). The fact that cylinder-seals because 
of their function as well as their highly individualized 
form, are likely to be considered not only as identifying 
marks but also as “carriers” of the individuality of the 
person who wears and uses them tends naturally to 
foster their association with children, especially sons 
whose function is to extend the personal existence of 
the father beyond the natural limitations. 

After some broken lines and a gap of about ten lines, 
the continuation of the text is preserved on the lower 
left column of the “‘join,’’ K. 2018A and others. After 
ten broken lines (cf. pp. 322 f.) showing only apodoses 
(note “the will take ill,” “his god will have mercy 
upon him’’) dreams are recorded in which the dream- 
ing person is given some characteristic product—either 
the fruit or another essential part of a series of twelve 
trees. The enumeration is terminated by two pairs 
of omina which mention respectively GIS.MES ZU 
and NU.ZU as well as GIS.SIM ZU and NU.ZU, i.e., 
“known (and unknown) wood-material”’ and ‘“‘known 
(and unknown) aromatic material’’ (¢f. above p. 269 
for other instances) which indicate the nature of the 
tree products listed in the present section. Patently 
cuttings of the mentioned trees, perhaps even resinous 
exudations, etc., which are customarily used for fumi- 
gation purposes, are meant. 


[If ] one gives him boxwood: he will be happy (lit.: 
shine). 

If one gives him mesu-wood: he will have daughters. 

If one gives him terebinth: the deity will present him 
with “‘life’’ (i.e., health). 

If one gives him cedar: either his father or his first 
(born) son will die. 

If one gives him cypress: he will come to an end in his 
prime.® fy + 15] 


6 The apodosis ina lalisu igatt? is unique, the omina have mostly 
ina lalisu imét (sometimes replacing the syllabic spelling by the 
logogram LA as e.g. CT XX VIII 28:23, KAR 212 ui:12). Cf. 
furthermore ina LA-Sui HA.A (KAR 212 ii: 28), E.BI EN-5a 
LA-5u ul i-§eb-bi (CT XXX VIII 10: 3, 12: 69) “‘as to this house, 
its owner will not become sated with its /élu,’’ which has to be 
connected with E.BI EN-S% ana la-li-8u i-lak (CT XXX VIII 
10:17) and la-la E.BI [ ] (CT XXXIX 39:20) and espe- 
cially with E Ja-li-§i DU-us (BRM IV 22: 19) “he will build a 
house for his Jald@.""_ Cf. the atypical phrase with /élu: 4ES,.DAR 
ina la-li-§u US.MES-Su (CT XXX VIIT 10:9, in KAR 212 ii: 22 
with LA) “the protective goddess will be with him in his lélu.” 
The term Jali (LA) is one of the several eigenbegrifflich Akkadian 
key words which it is easy to mistranslate by means of such 
glib and meaningless words as verschwenderische Fiille, Wonne, 
Vollkraft and which are so extremely difficult to circumscribe in 
their semantic range and complicated connotations. 
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If one gives him juniper: he will experience a pleasant 
year. 

If one gives him mihru-wood: he will have no rival 
(mahtru). 

If one gives him poplar(?): he will get a wife. 

If one gives him fir: his house will be happy (lit.: 


shine). 
If one gives him some wood he knows: long days (i.e., 
life). [y + 20] 


If one gives him some wood (he does) not know: the 
king will take away his possessions, end of (his) 
days. 

If one gives him aromatic matter he knows: he will 
find (lit.: see) (something) lost. 

If one gives him aromatic matter (he does) not know: 
the king will take away his possessions. 


The text then shifts to the tools of various crafts; it 
is preserved in the last line of our column and on the 
top of the second column, which happens to be extant 
on the fragment 85-5-22, 538: 


If one gives him the (characteristic) tool of the car- 
penter: he will own the house of (his) adversary.” 

[If one gives him the t Jool of the leat herworker ]: 
there will be constant”! expenses for him, var.: he 
will have (expenses). 

[If one gives him the tool of the sm[ith]: an evil 
spell (mdmitu) will seize him. 

[If one gives him the too ]l of the stone-cutter: his 
possessions will prosper. 

[If one gives him the tool of ] the potter: a “mighty 
king’’” will seize (his) riches. 

[If one gives him the tool of the re Jed-worker: joy of 
heart will follow him. [5] 

[If one gives him the tool of the copp Jersmith: 
poverty and want will seize him. 

[If] one gives him [ |]: he will have barley 
and silver. 


7 Assuming an omitted EN (hence: E <EN>.INIM.MA 
i-be-el), cf. from the commentary to the series Summa dlu (46% 
tabl.) published in CT XLI 32: 8-9 the otherwise not preserved 
omen “[If] he changes the house of the man and rules the house” 
explained as follows: “he changes the inhabitants (lit.: sons) of 
the house and [ 7] somebody else rules the house (E i-be-el).”” 

71 sar-dat-su as a metathesis for sadrat-su. 

72 The age-old Sumerian royal tithe LUGAL.KALA.GA which 
is customarily but inadequately rendered by “mighty king’’ as- 
sumes here an interesting and novel connotation. Apparently, 
prosperity and personal security of the private person were con- 
sidered to be adversely influenced by a ruler who did justice to 
this epitheton. A similar situation seems to be reflected in the 
prognostics of certain Old Babylonian omina which refer to the 
equally ancient Mesopotamian royal title Sar kisSati(m), conven- 
tionally translated as “king of the universe.” In YOS X 56, a 
collection of omina dealing with the interpretation of misformed 
newborn animals (lambs) we read (I: 37) that “there will be a 
Sar kisSati in the country” in a context clearly indicating that this 
event had evil implications. Other occurrences of such a predic- 
tion (cf. YOS X 56 III]: 25, 33-34, in liver-omina YOS X 17: 8, 
61:5) do not reveal the nature of the prediction. Cf. also note 
19 for another instance. 
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']: he will have slaves. 
]: losses [will S 
]: he will have a helper, 
[he will see again ] his lost property. [10] 
[If one gives |] him [ j:.. . will “go out” to 
the man; or also:a . . . [will be] upon him. 
[If one gives him ]: he will have slaves; or 
also: calumniation [will fall”? ] upon him. 
[If one gives him ] silly accusations 
[will fall upon him ]. 
[If one gives him 
his lost property. 


[If] one gives him [ 
[If] one gives him [ 
[If one giv Jes him [ 


] [he will see again ] 


Separated by a gap of at least thirty lines, the middle 
column of the fragment K.2018A shows that the 
sequence of omina has shifted somewhere in the broken 
part of the tablet to the enumeration of all kinds of 
viands given to the dreaming person. The first 
thirteen lines are damaged (all prognostics are miss- 
ing); they apparently bring to an end the list of meat 
portions which were part of the normal fare. We find 
here (cf. p. 323) only the last items of the ‘‘mutton’’- 
section (roasted : AL.SEGs.GA) and then such general 
qualifications as ‘‘thick (piece of meat)’” (GUR,.RA), 
“spoiled’”’ (AL.HAB.BA) and—as always at the end 
of such enumerations (cf. above p. 269)—‘‘unknown 
(meat).’”’ Follows then a group of five omina con- 
cerned with the eating of a type of meat not attested 
elsewhere called KIN (lines II: x + 8-10) and charac- 
terized as roasted or not, but also as coming from a 
goat. The next two lines mention gir-bi MUD (lines 
II: x + 11) which is then (x + 12) explained in a 
gloss (indicated in the traditional way of the Meso- 
potamian scribes by meaias of a special sign) as KIN. 
Since girbu refers most likely to some part of the in- 
testines (cf. also Hussey, JCS 2: 30), KIN is rather 
likely to be located in the same region, possibly re- 
ferring to a specific organ expected to carry a message 
(KIN) of the gods which the Mesopotamian extispex 
was supposed to ‘‘read.”’ 

The last entries of the group ‘‘meat”’ run as follows: 


If one gives him gazelle meat: a share... [ }. 

If one gives him human meat: making of [ }. 

If one gives him dog meat: his Sukussu-field’ will be 
productive. [x + 15] 

If one gives him pork meat: bad health. 

If one gives him donkey meat: he will find something 
which does not belong to him. 


73 This and the next omen mention tus§u and INIM.NU.GAR. 
RA in analogous contexts. One would, however, expect NIG. 
NU.GAR.RA which corresponds to nullati (cf. simply Deimel SL 
597/107 = 132(!) = 425(!)) and often appears side by side 
with tus§u (TCL III 93, LTBA II no. 2: 409, etc.), so that one has 
to assume here a mistake of the scribe. Normally the prog- 
nostications have INIM tusSi eliSu imaqqut (e.g. CT XXXIX 
4:28, KAR 212: rev. iii: 29), but cf. also CT XXXTI 38 i: 7. 

% For this designation of a field cf. now v. Soden, Orientalia 
NS 22: 200. 
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If one gives him horse meat: he will come to shame 
in court. 

If one gives him wild donkey meat: want of barley. 

If one gives him dried meat: an evil spell will seize him. 


[x + 20] 


This somewhat jumbled enumeration (the last item 
is clearly out of place) is followed by a section dealing 
with the eating of NI.LU (reading unknown), usually 
translated by ‘‘tallow,’”’ a fat of rather solid consis- 
tency. This group ends obviously (cf. the last entries) 
with the bottom of the column. The broken passages 
of the British Museum tablet can be restored by means 
of an Assur-fragment in the Berlin Museum (cf. pp. 
260, 324.) 


If one gives him tallow: .. . 
hardship. 

If one gives him beef tallow: he will grow old. 

If one gives him mutton tallow: seizure (a disease) of 
the eyes. 

If one gives him lion tallow: he will have no rival.’ 

If one gives him wolf tallow: his (personal) god is 
angry with him.7® [x + 25] 

If one gives him dog tallow: evil seizure (var. : seizure 
of sin). 

If one gives him tallow from a known wild animal: 
terror will seize him. 

If one gives him tallow from an unknown wild animal: 
(blank space). 


. he will obtain in(?) 


After some broken lines on 82-8-22, 538 at the top 
of column III of the obverse, a wide gap robs us again 
of a number of sub-topics. In the lower third of the 
third column,” we read about objects, mostly of wood, 
given to the dreamer, a large section of which seems to 
have likewise filled the greater part of the next column 
(the first of the reverse, cf. fig. 6). The arrangement 
is not very coherent, an observation which holds true 
for the entire SUM-tablet (our Tablet B) which shows 
clear instances of repetitions and inconsistencies (¢f. 
e.g. note 83). 


[If] one gives him the head of a pick-axe: his head 
[will be cut off ].78 


75 The appearance of the ‘‘key-word’’ UR.MAH (“‘lion’’) in 
the protasis seems to attract a reference to GABA.RI (“rival’’) 
in the apodosis; ¢f. apart from the Dream-Book also CT XX 
7a:18 and CT XXX VIII 21: 3, cf. note 89. 

76 From here to the end of the column, the Assur-fragment 
(cf. above) yields the ends of the lines. 

77 The fragment K. 12842 containing eleven lines (upper edge), 
which show only SUM-Svzi in each line followed sometimes by the 
beginning wedges of the first words of the apodoses, belongs 
somewhere at the top of the third column of the obverse or the 
first of the reverse. 

78 This restoration is based on the wording of similar apodoses. 
Cf. TAR-as SAG.DU in CT XXX 21:rev. 8, XXVIII 45:7, 
KAR 423 iii: 34 (TAR-as SAG.DU LU) and also the references 
to the cutting off of the “head of the army” (SAG.DU ERENs2) 
e.g.in CT XXXI 34:4, BRM IV 12: 80, KAR 153 r. 30, 423 rev. 
i: 71. All these passages come from liver-omina while the follow- 
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If one gives him a chariot: .. . [x + 5] 

If one gives him a silver (coated) chariot:” he will 
obtain something which does not belong to him. 

I{ one gives him a wheel: he will have twins. 

If one gives him a wagon: he will obtain his desire. 

If one gives him some (other) part of a chariot : income 
will come [in ]. 

If one gives him the reins: his days will be lo[ng ]. 

[x + 10] 

If one gives him a leather shield :® he will get out of 
(his) distress. 

If one gives him a goad: this man will have no equal. 

If one gives him a door: he will grow old. 

If one gives him a bar: he will receive what his heart 
wish (es). 

If one gives him a bolt: the secret (lit.: word) will not 
leak out. [x + 15] 

If one gives him a stylus: he will ha[ve ] a helper. 

If one gives him a reed PES.GI:*! he will obtain his 
desires. 

If one [gi ]ves h[im ] a ree[d ]: he will reach top- 
rank, (Glossenkeil) : his days [will be }. 


The somewhat obvious associative connections be- 
tween dream-content and prognostication in the pre- 
ceding omina are worth pointing out: the wheel— 
always occurring in pairs and rigidly attached to the 
turning axle-tree—suggests the birth of twins, the 
goad a powerful position, the bolt the guarding of a 
secret. Note also the dreams of the full and the 
empty goblet listed in the continuation of the present 
group (rev. I: x + 7-8). 

The first omina on the lower half of the first column 
of the reverse (after seven lines of which only the sign 
DIS is preserved) still deal with objects given to the 
dreaming person. The mention of a goblet causes the 
compiler to shift to various drinks (Stichwortzusam- 
menhang) whereupon he returns to the topic of ani- 
mal fat. 





If one gives him a stool :® [ }. 

If one gives him a spoon: [ 5 

If one gives him a ‘‘small spoon’’: the se[same will not 
prosper ( ?) ]. [x + 5] 


If one gives him a scoop: the sesame will pros[ per ]. 
If one gives him an empty goblet: the poor will become 
poorer. 


ing rather explicit prediction comes from the series Summa Glu: 
“A robber (LU.SA.GAZ) will cut off a head’? (TCL VI 9:21). 
Cf. furthermore the dream mentioned in the Susa tablet (p. 258) 
and the portent reported in CT XXIX 48:2 “a cut-off head 
laughed.” 

” For the actual existence of silver-coated chariots cf. simply 
Salonen Landfahrzeuge 56, 147. 

% Probably the shield was here considered part of the equip- 
ment of a chariot. The spellings in this (KUS ka-ba-ab) and 
the preceding line (KUS a-Sa-at) are very irregular. 

8! This sign group occurs here only and is not understandable, 
possibly on account of a scribal error. 

* The preceding two lines show otherwise unknown logograms: 
HUL.x and HUL.HAB, denoting objects given to the dreamer. 
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If one gives him a full goblet: he will have a name and 
offspring. 

If one gives him wine: a friendly word; his days will 
be long. 

If one gives him beer: his (personal) god will remove 
his ‘‘heart” from him; they will speak to him but he 
will forget.* [x + 10] 

If one gives him an unknown kind of beer:* he will 
worry. 

If one gives him honey: in <his> family (there will 
be) cases of death. 

If one gives him mountain-honey: he will obtain his 
heart’s desire. 

If one gives him oil: sweet word(s), friendliness. 

If one gives him scented oil: ditto [x + 15] 

If one gives him beef “‘oil’’ :85 profits are in store for 
him. 

If one gives him mutton “‘oil’’: prosperity of his term 
(of office ?).*6 

If one gives him bird “‘oil’’: they will shout: ‘‘Watch 
out, watch out!’’8? 

If one gives him fish oil: there will be steady expenses 
for him.%8 

If one gives him lion ‘‘oil’’: he will reach perfection.® 

[x + 20] 

If one gives him wolf “‘oil”: an attack of the sili’tu- 
disease.*° 

If one gives him dog “‘oil’’: he will be imprisoned. 


83 Cf. the analogous prediction on rev. ii: x + 15 of the same 
tablet. See also note 94. 

8 This translation proposes to render the idiomatic wording of 
the protasis: KAS.SAG ZU NU ZU “beer known-unknown” in 
analogy to the idiom an-nu ZU-u la ZU-u in KAR 45:19 (4. 
OLZ 19 (1916) 297). 

85 While the ligature NI + GIS which in Assyrian script is 
often used instead of NI.GIS refers in Akkadian consistently to 
liquid vegetable fat (sesame oil), it seems that it has to be 
rendered here simply “‘fat’’ in contradistinction to NI.LU (ef. 
above p. 278 f.) “tallow.” Only in the first two items of our 
enumeration is the translation ‘‘oil’’ warranted. To show this 
situation the sign is rendered in the text by “oil” (in quotes). 

86 The prediction belongs again (cf. above note 72) to the realm 
of public life, cf. BALA LUGAL NU SI.SA “the dynasty of the 
king will not prosper” in CT XX VII 21:9, BALA LUGAL SI.SA 
in CT XXVII 14:13, or BALA LUGAL GI.NA “the dynasty 
of the king is well established’”’ in CT XX VII 25:18 and its 
contrasts: tagtit BALA “end of the dynasty” (passim, Old 
Babylonian: YOS X 28: 8), etc. 

87 The obvious pun with issuru “bird” is difficult to explain 
philologically. One expects either usur (I/1) or issar (I/2) but 
not 1-sur. 

88 While ZI.GA is considered here a masculine noun, its gender 
is clearly feminine in the passage ZI.GA sar-dat-su obv. col. ii: 1 
of our tablet. 

89 Cf. the “‘physiognomic’’ omen which shows the same associa- 
tion between protasis and apodosis: “If (a person) has (the eye 
of) a lion (labbu): ga-mi-ru-tam DU-us” in CT XXVIII 29: 22, 
also Kraus Physiognomatik no. 13: 7, etc. 

% sili'tu is a general term denoting a malignant disease. The 
native commentaries equate the verb sal@ simply with mardsu 
(commentary to Summa izbu 1, 25, is-sal-la-a’ = i-mar-ra-as) and 
sili’'tu with GIG (commentary to Ludlul-bél-némegi, K. 3291 i: 
55 = VR 47). 
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If one gives him donkey “‘oil’’: he will be happy (lit. : 
shine). 

If one gives him horse ‘‘oil’’: god and king will catch 
him. 

If one gives him mule “‘oil”’ : his name will not prosper.*! 

[x + 25] 

If one gives him wild donkey ‘‘oil’’: he will die outside 
of the city.” 

If one gives him stag ‘‘oil’’: the bed will ‘‘seize’’ him 
for one year. 

If one gives him ibex ‘‘oil’’: the rabisu-spirit will seize 
him. 

If one gives him doe “‘oil’’: his daughter will die. 

If one gives him gazelle ‘‘oil’’: his daughter will 
die ]. [x + 30] 

If one gives him panther “‘oil’’: he will be happy (lit. : 
shine). 

[If one gives ] him [ 
house. 


]: there will be death in the 


Of the next column, the second of the reverse, we 
have about half of the lines distributed on two frag- 
ments: K. 12525 which gives us the first thirteen lines 
and the central column of the reverse of the ‘‘join”’ 
K. 2018A, etc. (in fact: Sm 801 + Sm 952 + Sm 
1024), with about thirty lines. A gap of about fifteen 
lines separates these fragments. The sequence of 
omina favors small topical groups which do not seem 
to be logically linked together: 


[If] one gives him me[at-broth ]: bad health. 

[If] one gives him [an infusion(?) of imhur ]-eSra 
plants: his possessions will flourish. 

[If] one gives him [an infusion(?) of the fruits(?) of 
the |] Sund@-tree: they will claim of him what he has 
left, evil seizure. 

If one gives him vinegar: he will have brothers. [5] 

If one gives him a water-measurer (Hydrometra) :** 
his possessions will get lost. 

If Lone gives him ] linen: [the h Jand of the god will 
be placed upon him. 

If one gives him a linen garment: he will stand up 
[against | (his) [riv Jal. 

If one gives him a garment: [ ]. 

If one gives him a new garment: [ jdays. [10] 

If one gives him an old g[arment: , 

If one gives him [ garment |s: [he will have (?) ] 
daughters. 


% The fact that the mule cannot beget progeny was proverbial 
in Akkadian (cf. KAR 174 IV: 15 f. and Ebeling in MAOG 2(3): 
48) and might have furnished the association linking the prog- 
nostication of the omen to the dream-content. 

% The sirrimu, wild donkey, is the typical animal of the desert, 
the land outside the circle of human habitation (cf. its epitheton 
bintt séri “‘creature of the desert’”’ e.g. KAR 6: 28, the passages 
which—like VAS I 70 v: 11-12—describe him as roaming outside 
of the city, etc.) which seems to have caused the prediction “he 
will die outside (ina kidi) of his city.”’ 

% For this animal named in Akkadian ‘“‘the harvester of the 
surface of the water,”’ cf. Meissner in MAOG 3 (3): 14. 
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Nearly half of the omina of the preserved lower half 
of the column are badly damaged, mostly on the left 
side which contains the dream contents. In the first 
damaged section (cf. p. 325) we find a number of 
atypical or rare prognostications, such as “‘he will die 
of dropsy” (x + 6), “he will suffer (lit.: acquire) 
from consumption” (x + 7), “he will have a pro- 
tective angel’’ (x + 9) or ‘‘(divine) mercy is in store 
for him, he will become important.”’ A warning not 
to leave the house after having experienced a specific 
dream (content lost) is contained in line x + 12, a 
parallel to the passage discussed above p. 272. 

The well-preserved section begins with what might 
be called a moralizing note: water is connected with 
long life, but wine given to a person in his dream pre- 
dicts a short one: 


If one gives him water: his days will be long. 

If [one gi ]ves [him ] beer: they will speak to him (but) 
he will forget. [x + 15] 

If [one gi ]ves [him ] wine: his days will be short. 

If [one give ]s [him] water from a river: his [pr Jofit 
will be large. 

If [one gives him ] water from a well: riches will . . .% 

If [one gives him ] water from an oil-well( ): he 
will experience confusion. 

If [one gives h Jim water from a dit[ch ]: quarrels. 

[x + 20] 

If [one gives hi ]m water from a ca[nal ]: the Storm- 

god will flood his harvest. 


If [one gives him ] water [. |: confusion.** 


Six broken lines bring us to the end of the section 
having the kenning SUM-S#. They contain only a 
few apodoses (cf. p. 326) worth mentioning: ‘“‘he will 
fall through a curse’”’ (x + 23), “he will find some- 
thing’ (x + 25), “he will make a lordly utterance’’” 
(x + 26) and “hunger will seize him’’ (x + 27). 

While nearly five of the six columns of our tablet 
are taken up by one ‘‘key-word”’ (SUM-Sz), what is 
left of the last few lines of the fifth and of the lower 
third of the sixth column is to be divided into two 
groups, one containing the kenning tmhur “he re- 
ceived”’ and the other zsbat ‘“‘he seized.” 

Only the characteristic verb and the apodoses of 
two omina of the first group are extant. The first 
belongs to the “public’’ type and has, for unknown 


% Tt is probably no accident that the apodosis ‘‘he will forget 
what they say to him’’ DUG,.DUG,-5% i-maS-5i (Tablet B rev. 
i x +10) and DUG,.DUG,.GA-Su i-mas-Si (Tablet B rev. ii 
x +15) appears in both instances after a protasis mentioning 
beer. Cf. furthermore above note 83. 

% The text has KUN with phonetic complement -ut/t/d. No 
fitting Akkadian equivalent for KUN is known. 

% Here dulht (for durhi, cf. von Soden, Symbolae Koschaker 
202, n. 15) replaces the customary duluhhi, cf. kubri and kuburri. 

% This passage (DUG, e-til-la GAR-an) offers us the reading 
of the phrase DUG, NIR.GAL GAR-an (cf. note 29 for references) 
and indicates also that E NIR GAL DU-ués has to be read bita 
etilla ippuS. 
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reasons, strayed into the Dream-Book: ‘‘rebellion will 
seize (him), or, also, (internal) troubles for one year.” 

The seizing of objects or catching of animals in 
dreams is the topic of the last section, and this brings 
us to the end of the Tablet B. 


If he seizes the hand of an important person: [ 4 

If he seizes the garment of an important person: im- 
portant [ }. 

If he seizes the crescent: (in/on) an unknown place 
[ [x + 5] 

If he seizes the clothing of a small child: a small child 
has... [him]. 

If he seizes a lion: same.% 

If he seizes a wolf: same. 

If he seizes a fox: he will seize/catch a protecting 
angel. 

If he seizes a fox and he escapes: he will have a pro- 
tective angel, but it will go away. [x + 10] 

If he seizes a cat: obtaining of wish(es), he will have 
a protective angel. 

If he seizes a snake: he will have a protective angel. 

If he seizes a he-goat: an evil spirit® will seize him. 

If he seizes a ram: the court (lawsuit) will seize him. 

If he seizes a female dog(?): he will seize/catch a pro- 
tective angel, upon the command of the deity . . . 
him. [x + 15] 

If he seizes a god or a king: the . . . of the god or 
king will catch him. 


After a dividing line we have the catchline, i.e., the 
first line of the next tablet (called provisionally 
Tablet B+1): 


Ifa man <in> his dream chews barley: accusers will 
accuse him. 


This catchline is some twenty-five lines removed 
from the lower edge of the tablet and is followed by 
an empty space after which we see a line of signs 
deeply impressed—or perhaps erased (according to a 
note of Dr. Klauber made in his copybook in 1913)— 
which can be taken as the traces of the following 
words: “‘[ J” tablet of the series ¢Zigiqu.’’ If this 
reading should prove correct—and the traces do favor 
it—Tablet B would definitely belong to our series 
and—what is still more important—we would thus 
gain the first line of another tablet of the Dream- 
Book. A glance at the list given on p. 262 shows that 
there is ample room for two—and more—tablets in 
the gap between Tablet IV and Tablet VIII (of which 
we know nothing but the beginnings of the “‘headlines”’ 
cf. above p. 266). Since Tablet A (the KU-tablet) 


*% The Sumerian formula ZI.BU.BI.DU occurs frequently in 
omen texts (cf. e.g. Summa Glu CT XXX VIII 35: rev. 47) with 
the meaning “‘same (prognostic).”’ 

® Our text seems to differentiate 4KAL and 4KAL+BE, the 
former referring to the protective personal deity (known as 
Lamassu), the latter to some malevolent being of the same kind. 
Cf. eg. KAR 58:42, also CT XVI 14 IV: 9/10, 19: 3/4, ete. 
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is not likely to have begun with the first line “If a 
man in his dream chews barley’’: (the catchline at the 
end of Tablet B), because it is nearly certain that the 
section with the “‘kenning’’ KU began in the very first 
line of Tablet A, we have to locate not two (Tablet A 
and B) but three tablets (Tablet A, B and B+1) in 
the gap just mentioned; i.e., Tablet V, VI, and VII. 
Hence Tablet A represents either no. V or VII, Tablet 
B either no. V or VI and Tablet B+1 either no. 
VI or VII. 

The existence of another unassigned tablet—Tablet 
C—does not lead to any complications, because—as 
will be shown presently—it is rather likely that it 
represents Tablet II of the Dream-Book. We thus 
gain the following picture of the omen tablets of our 
series : 


Tablet II = Tablet C (provisional) 

Tablet III 

Tablet IV (only ‘‘headline”’ extant) 

Tablet V = Tablet A (provisional) 

Tablet VI = Tablet B (provisional) 

Tablet VII = Tablet B+1 (provisional) (only 
“‘headline’”’ extant) 

Tablet VIII (only ‘‘headline”’ extant) 

Tablet IX 


Tablet C is preserved on a group of fragments which 
can be joined together to form a comparatively well 
preserved two-column tablet 85 lines long per column, 
the obverse very badly broken and the reverse still 
showing half of its first and nearly all of its second 
column. At the very bottom of the last column (col. 
II of the reverse) we see the end of the division-line 
drawn under the last omen as well as the scanty 
remains of the last sign of the line below it which was 
the catchline, i.e., the first line of the next tablet 
(Tablet C+1). Unfortunately, the preserved part 
of this last sign (probably [N JE but not the expected : 
[e-pu-u |s) does not fit the known first line of Tablet 
III which, according to the above proposed recon- 
struction should be = Tablet C+1. For this reason 
the identification of Tablet C with Tablet II has to 
remain a working hypothesis offered primarily to 
reduce the number of tablets which cannot be defi- 
nitely assigned in the sequence of the Dream-Book. 

The topical arrangement of Tablet C is rather com- 
plex. The obverse and the first half of the first 
column of the reverse form a large section dealing 
with dream-travels to heaven and the netherworld 
and with astronomical and meteorological phenomena 
seen in dreams. The balance of the tablet is con- 
cerned with more rational activities, such as climbing 
and felling trees, carrying objects, and falling, etc., 
intoariver. Here, however, the compiler has thought 
it appropriate to insert a section of eleven lines dealing 
with dreams of flying, reflecting thus—exceptionally 
in our series—actual dream-experiences (cf. below p. 
287 f.). 
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The first column (of K. 25+) begins, after twenty- 
three lost lines, with the ditto sign which is repeated 
forty times up to a dividing line after which we read 
as the first protasis of a new section, “If (a man in his 
dream) descends into the netherworld,’”’ which phrase 
is again taken up by a series of lines beginning with 
ditto up to the edge of the tablet. This analogy in the 
arrangement, the fact that the dream-contents of this 
first section—as far as preserved—deal repeatedly 
with gods and the luminaries of the sky as well as the 
wording of |. 59 “‘If ditto and he comes down and . . .”’ 
entitle us to assume that the line to which all the 
ditto’s of the first section refer (that is line 1 of the 
tablet) ran as follows: “If a man (in his dream) 
ascends to heaven.” 

If this is correct it would correspond to the first 
line of Tablet II (preserved as the catchline in the 
colophon of Tablet I, cf. p. 262) which runs, ‘“‘If a man 
in his dream [ jto [ j.” It is, therefore, 
possible that K. 25+ actually represents Tablet II 
of the Dream-Book, so that this line could be restored 
to, ‘If a man in his dream [ascends | to [heaven ].”’ 

Before presenting a translation of the very broken 
omina of the “ascension’’-group, it should be men- 
tioned that Tablet IX col. I: 3-5 (cf. above p. 267) 
takes up in the context of dream-travels the two main 
topics of the obverse of the present tablet. One omen 
speaks there of ascending to heaven and two (or per- 
haps more, the text breaks off) of descending to the 
netherworld. There are more instances of listing iden- 
tical dream-contents in different contexts in our 
Dream-Book ; cf., e.g., p. 271. Note furthermore that 
the Susa tablet (cf. above pp. 257 f.) discusses the same 
topic as our Tablet C (= II) and contains several 
identical omina. 





If he ditto and the gods [ 
and sin. 

If he ditto and with the go[d 
and sin. 

If he ditto and the moon and [the sun 

If he ditto and the moon [ 

If he ditto and the sun [ 

If he ditto and with [ 

If he ditto and [ | the field [ 

If he ditto and Shamash [ 

If he ditto and dust [ 

If he dittoand... [ 

If he ditto and sei[zes(?) ] a plow [ 

If he ditto and his (personal) god . . . [ 

If he ditto and the Dilbat-star (i.e., Venus) 
L 

If he ditto and the constellation ‘‘Yoke”’ [ 

If he ditto and with the go[d 

If he ditto and with the go[d 

If he ditto and to the house [ 

If he ditto and prostrates him[self 

If he ditto and fa[lls 


|: thLere will be =] 


|: the[re will be ] 
[30] 


[35 ] 


[40 ] 


[45] 
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If he dittoand... [ 5 
If he ditto and [ j] in/on the rim!™ .. , 


If he ditto and seizes the stars: [ 

If he ditto and eats the stars: [ 

If he ditto and falls into a river: [ 

If he ditto, falls into a river and [ 

[If he ditto | and comes down and eats faeces: 


[50] 


[If he ditto ] and eats tallow: [ 

[If he ditto ] and eats something: [ 

[ If he ditto and | enters the temple of his (per- 
sonal) god and his god[. 

(If he ditto and enters the temple of his (per- 
sonal) god 

[If he ditto and enters ] the temp[le of 

[If he ditto a |nd his (personal) god .. . 

[If he ditto a |Jnd his (personal) god .. . 

If he ditto and to the god [ 

If he ditto and to Shamash [ 

If he ditto and the moon and the sun [ 

If he ditto and the dead see [him 

If he ditto and the gods of heaven [cur ]se 
him™ ...f[ 

If he ditto and, together with the god, his star 
comes forth!” and is seen: release of [. 

If he hears in heaven repeatedly rumors" of 
accusations: he will have worries [ 

If the god enters the inner part of heaven" 
and is seen: the price of barley will be 
weighed™ ... [ % 


[60 ] 


Pw 


[65 | 


[70] 


The few preserved lines of this section pose so many 
problems and demonstrate so convincingly how re- 
stricted our knowledge of Mesopotamian religion is, 
that one realizes here much more clearly than any- 
where else in the Dream-Book the amount of in- 
formation we have lost because of its bad state of 
preservation. 

The text 
netherworld : 


now turns to dream-travels into the 








10 For the term furru, cf. provisionally Goetze, Crozer Quarterly 
Ba: Te. 

101 Restored after the parallel passage of the Susa tablet, ¢f. 
above p. 259. The corresponding omen with the blessing 
(kardbu) appears in the Susa text but not on our tablet. 

102 One expects a-si-ma but the traces of the first sign do not fit 
this reading. 

03 For tukkii, cf. J.-R. Kupper in RA 45: 120 ff. 
omen recurs on our tablet rev. i: 8. 

104 Meaning obscure. 

5 Compare the following apodoses bearing on the same 
“motif’’: KI.LLAM LAL-al CT XXXIX 33:42 (Summa Glu), 
etc., and ku-ur-ru is-Sa-qd-al YOS X 42 ii: 11, 25: 40, also YOS X 
24: 32, 38. All passages refer clearly to high prices, but it re- 
mains uncertain whether Saqdlu refers to the “weighing” of barley 
instead of the customary measuring in measures of capacity, or 
whether one has to assume that the nuance “to be(come) ex- 
pensive” (semantic development: ‘“‘weighed,”’ i.e., “rare’’ said of 
rains and floods; cf. F. R. Kraus, ZA 43: 109 f., Th. Bauer, ZA 43: 
311 and Landsberger MSL 1: 228) grew out of ‘‘to be(come) rare.” 


The same 
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If he descends into the netherworld: he will die but 
not be buried in the ground, [his ] foundation [will 
(not) be secure ].!°° 

If he descends into the netherworld and the dead 
appear: short days [ __] in his family [there will 
be cases of death ]. 

If he ditto and the dead appear: an evil spirit (wtukku) 
[will seize ] this man; the man [has received ] in the 
dream a reminder of the gods concerning (impend- 
ing) doom. [75 

If he ditto and he sees a dead person: upsurge of 
evi[ 1 }. 

If he ditto and the dead curse him: there is blessing 
for him upon the command of the deity, [long } 
days." 

If he ditto and the dead bless him: he will not be buried 
in the ground. 

If he ditto and the dead rejoice over him: the rich will 
become poor, the poor will become rich; this man 
will die but will not be buried where he was born. 

[80 ] 

If he ditto and a dead person prostrates himself (before 
him) : he will die but will not lie (undisturbed) in the 
ground. 

If he ditto and a dead person blesses him: he will die 
through the collapse of a wall. 

If he ditto and a dead person kisses him: he will die a 
death caused by a cold (?).!9 

If he ditto and kisses a dead person: he will die a death 
caused by a cold(?). 

If he ditto and bites a dead person: he will die through a 
falling roof-beam. [85 ] 


The strange phrase ‘‘the man [has received | in the 
dream a reminder of the gods concerning (impending) 
doom”’ has to be pointed out not only because a state- 
ment of such general nature is extremely rare in 
cuneiform literature, but because its appearance within 
the stereotyped sequence of items of an omen-collec- 
tion can be considered unique. We seem to have here 
an unparalleled instance of a redactional addition 
which is neither explanatory nor didactic in its pur- 
pose, but rather homiletic. 

If one assumes that the section dealing with the 
netherworld was as long as that of the dream-travels 
to heaven, two thirds of the lost second column can 
be supposed to have been taken up by this topic. As 
to the balance of this column we are able to establish 


106 The term SUHUS (Akk. iSdu) refers in omen-texts normally 
to kings and their political standing (cf. also passim in the letters 
from Mari), to armies (note KAR 428: rev. 27 and 28), toa 
country (CT XL 38c:25). Only in the series Summa Glu when 
ominous features of a house are discussed could the word refer to 
the building itself (cf. e.g. CT XXX VIII 11: 34). KAR 382: rev. 
28-29 describes the status of a private person as in our passage: 
Cf. also Tablet II col. II: 10 (broken). 

07 Wording as well as spelling is strange in this passage. 

08 From here on K. 2239 provides us with the ends of eight lines. 

09 For sétu as a disease, cf. Landsberger, JNES 8: 252, n. 30. 
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the contents of the last four lines because of the fact 
that the fragment K. 2239 comes from a copy of 
Tablet C which happened to contain more lines to the 
column than K. 25+. The difference seems to have 
been at least four lines, because the first line of rev. 
col. I of K. 25+ corresponds to line x + 6 of K. 2239 
which is followed by three more lines before the break. 
The left column of the same tablet (K. 2239) has 
helped us already (cf. above note 108) to restore the 
last six lines of the first column of K. 25+. For the 
use made of K. 2239 to complete the partly damaged 
reverse of K. 25+, cf. below p. 284. 

We have, therefore, to place at the very end of the 
second column the following omina taken from the 
fragment K. 2239: 


If a star [ 

If a star [ j] upon the m[an ; 

If a star [urinates ] his urine up[lon the man: ] 
will die or also: [ ‘| will die. 

If the stars [fall ] from the sky upo[_n the man: p 


i 


After this line, K. 2239 begins to coincide with the 
first lines of the first column (reverse) of the main 
tablet K. 25+ for four lines. This column itself is 
preserved on the small joined fragments K. 2205 and 
K. 2216 covering lines 1-4 and on the right column of 
K. 25 rev. with the lines 9-19. The reverse of the 
already utilized fragment K. 2239 which comes from 
another copy of our tablet helps us to reduce the gap 
somewhat. As a matter of fact, the relationship be- 
tween obverse and reverse of the fragment K. 2239 
shows that it came from the last column of a two- 
column tablet which had only a few lines more to the 
column than K. 25+. 

The “‘falling’’ of stars from the sky seems to have 
been considered in Mesopotamia as being of bad 
augury. Cf. the apodosis of an omen of the series 
Summa izbu (CT XX VII 47: 26) “end of the dynasty, 
a great star will fall’? or the unpublished list of evil 
portents K. 2315+, enumerating among many other 
untoward and ill-foreboding occurrences also HUL 
SUB MUL.ME “the evil (consequences) of the falling 
of stars’’ or also the well-known text (Rm 155) in 
which a scribe collected the prodigies predicting the 
downfall of the dynasty of Agade (CT XXIX 48-49) 
where we find MUL.MES TA AN-e SUB.SUB.MES- 
nt ‘‘stars fell repeatedly from the sky.’”’ For a rain 
of falling stars cf. also LKA 70 II: 23-24. 

The topic of the “‘falling’’ of stars is continued on 
the reverse of K. 25+: 


If the stars fall upon the man: calumniation will befall 
the man. 

If a star falls upon the house of the man: unfounded 
accusations! will be he[ard ]. 


10 The Sumerogram INIM.E.GAL, literally ‘word of the 
palace,”’ is rendered with Sillatu ‘“‘blasphemy”’ (series e rim .h u& 
I: 282) in the same semantic group as tuSSu (occurring in the 
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After a dividing line a new topic is taken up with 
meteorological phenomena figuring predominantly in 
the text; first, however, comes a mysterious group: 


If the “spirits” give water for/to his hands: one of his 
eyes will be destroyed. 

If the “spirits’’ come down from heaven and give 
water for/to his hands: they will tear out his eyes, 
o[r al ]so: he will receive the ‘“‘water of his pu- 
pils’’™ for/on his hands. [5] 

If the ‘‘spirits’’ come down from heaven and give 
water for/to the hands of the man: they will tear 
out!” his eye, or also: calumniation will befall 
the man. 


The protases as well as the apodoses of these three 
omina contain extremely difficult problems. What 
has been rendered here with cautious quotes as 
‘spirits’ (written “KAL) refers normally to personal 
protective deities and not to superhuman beings sup- 
posed to ‘‘give water’’ for or to the hands of a man. 
If one could interpret the second section of the apo- 
dosis in line 5 as an explanatory comment added by 
the compiler—cf. above for another instance of such 
an addition—one would still not gain much insight. 
The explanatory passage could be interpreted as 
“the will receive the water of his pupil (lit.: of the 
lamassu’s of his eyes) for/on his hands” and as consti- 
tuting an attempt of the scribe to explain the water 
given by the 4*KAL-beings as “tears,” i.e., as the 
“water of the pupils.’”’ This, however, seems very 
unusual if not unlikely. Perhaps one has to refer toa 
“story” of a ritual against the pains of childbirth 
which speaks of two 4KAL descending from heaven 
with oil and water to assist the woman in labor (KAR 
196 rev. right col. 25f. = Thompson AMT 67, 1 iii). 
Equally difficult are the prognostications referring 
consistently to the destroying (na’butu, nuppulu and 
nussuhu) of one or both eyes of the person who has 
these specific dreams. 

The next omen repeats col. I line 69 but in a context 
which makes one inclined to admit the possibility that 
the “‘hearing of accusing rumors’”’ refers here to some 
perhaps only mythical meteorological phenomenon: 


If] he hears repeatedly [in the sk ]y rumors of 
: p 

acc[usations ]: this man will have worries, his 

possessions will become important. 


Then the text continues, with restorations furnished 
by K. 2239 up to line 19. 


omen preceding this passage in the Dream-Book) and bartu 
“rebellion.’’ Cf. also note 73 for synonymous terms. 


11 For this term cf. KAR 102: 12 (describing the god Ninurta) 
and passim in medical texts (Thompson A MT 18, 6:7, 13, 2:11, 
8, 6:4, 9, 1:32). 

12 The scribe seems to have used slightly differing versions of 
omen-collections to compile the present text. 


Cf. also note 116. 
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If it rains 72bb/ppunitum' from the heaven upon the 
man: this man [will fall(?)] in the desert, [ Js 
will fall upon h[im ]. [10] 

If the heaven blesses him: [ 

If the heaven crushes [ Bie 

If the heaven rains [ 

If the heaven rains on the man [ 

If the rain rains and the man [ 

If it . . . in the heaven [ 

If the Storm-god thunders [, 

If the Storm-god [ Is [ 


There follows (cf. p. 328) another line beginning 
with “IM, i.e., Weather-god, and two more which 
probably contained the same name (DIS ¢[{IM)), 
three lines with “‘in front of’’ and two with damaged 
signs. !!4 


[15] 


43 Unknown word. 

14 There exists a very small unpublished fragment, K. 2338, 
which contains on both sides omina beginning consistently with 
DIS MUL “If astar. . . .’’ Three of these omina seem to corre- 
spond to lines II: 81 and rev. I: 15 of our tablet (DUS MUL ina 
A SUR-nun [ }, DIS MUL ana UGU N[A }, DIS MUL 
ana E [ ‘}). Still, the tablet cannot be assigned to the 
Dream-Book and related texts because the beginning of the 
“catch-line’’ (running: GAB.R[I ], i.e. “copLy of 1) 
is preserved. Most likely K. 2338 belongs to the large astro- 
logical series entima Anu Enlil which, in this specific passage, 
happens to contain omina that appear likewise in the Dream- 
Book. Such ‘parallels’? between omen-collections sometimes 
occur when the topics discussed are identical, cf. e.g. the series 
Summa izbu and Summa Glu. 

Here one has to refer to a group of omina dealing with stars 
said to have turned (‘‘kenning’’: GUR) into all kinds of animals 
(from mythological animals and lions to fleas), also into precious 
stones, sacred cultic symbols, foodstuffs, bitumen, etc. On 
account of their highly fantastic content, these omina could well 
belong to the Dream-Book. This, however, is excluded at least 
for the fragment K. 4363 (published in II R 49 no. 4, previously 
by Sayce in TSBA 3: 176 ff.) because all prognostications refer 
to events of a public nature. Clearly this fragment belongs to 
the astrological series where such prognostications are typical. 

We have, however, two joining fragments, K. 3911 and 4546 
(published by Virolleaud in Babyloniaca 3: 275 and 4: 123). 
They come from a one-column tablet and are written, according to 
Virolleaud, in Babylonian characters. The few preserved apo- 
doses are topically related to those of the Dream-Book. Here a 
translation of the better preserved lines: 


If a star [turns ] into a ne-x[ + 

If a star [turns ] into leather: [ i}. 

If a star turns into bitumen: in the house of the ma[n 1 

If a star turns into a plant: divine wrath against [the man _ ]. 

If a star turns into a “‘dust-fly’’: [hi]s posse[sions will x 

If a star turns into clay(?): he will experience business losses. 
//L J. 

If a star turns into faeces/flour: the owner of the house will 
become poor //[ 7. 

If a star turns into a locust: evLil }. 


If a star turns into beans: [ 

If a star turns into peas: [ 

If a star turns into emmer-wheat: [ 
If a star turns into “bitter barley”: [ 
If a star turns into arsuppu-spelt: [ 
If a star turns into a-bi-x[ 


Since none of the fragments containing parts of the dream-omina 
have turned up in the library of Assurbanipal in Babylonian 
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After a gap of twenty-one lines, the text continues 
with KI.MIN (i.e., ditto) entries dealing with an 
entirely different subject: 


If he ditto (i.e., climbs in his dream) a date-palm 


and [ Js the UD" of the palm: [ j}. [50] 
If he ditto and [ ]s the “‘heart’’ (i.e., cone) of the 
palm: [ } 
If he ditto and cu[ts ] the pannicles: [ 5 
If he climbs down a date-palm: [, i 


If he touches a date-palm: los[ses J, 

If he cuts the twigs of a date-palm:!'® his misfortune 
[will ] be removed [from him ]. [55 ] 

If he cuts the twigs of a date-palm: his misfortune 
[will ] be removed [from him]. 

If he cuts down a date-palm: his misfortune [will ] 
be removed [from him ]. 

If a basal side-shoot"’ grows out of the date-palm: he 
will obtain his wish. 

If a basal side-shoot does not grow out of the date- 
palm : he will stand up in court against his adversary. 

If he climbs a date-palm and eats dates: he will worry, 
[ | from the palace. [60 ] 

If the SI.KAK"® of the date-palm is pointed(?): a 
destiny of life.!% 

If the SI.KAK of the date-palm . . 


destiny of life. 


. s him:!2 qa 


The arrangement of omina in the preceding section 
is somewhat confused: beside activities of the dream- 
ing person there are descriptions of specific features of 
a date-palm seen, presumably, in a dream. The 
omina concerned with the second aspect occur in pairs 
(lines 58-59) and seem to interrupt the context. The 


writing (cf. for the problem involved above p. 296) and on one- 
column tablets, one cannot admit the present fragment K. 3911. 
Still, the right column of the obverse of our Tablet C could possibly 
have contained such omina. 

15 Although the series HAR. ra = hubullu (Tablet III) con- 
tains a well preserved and most extensive list of the parts of the 
date-palm, the [U]D mentioned here does not seem to ap- 
pear there. 

16 There are two apparently identical omina in this place with 
the verb ur-ri; the first, however, adds a senseless ‘‘dz’’ after the 
“‘vi.”’ The compiling scribe apparently took the corrupt passage 
from one copy and the correct passage from another without 
daring to improve the text. 

17 The GIS.ZI.NA (Akkadian zind, cf. H.-h. 111: 359) of the 
date-palm is used in the Old Babylonian period as material to 
make cheap doors. The proposed translation is suggested by 
this fact. 

18 The context of this and the next omen corroborates the 
interpretation of GIS.SI.KAK of the date-palm (Akkadian: sill 
cf. H.-h. I11: 358) as “‘thorn’’ (i.e., thorny part at the base of the 
cluster) which the Sumerian term (cf. URUDU.SI.KAK, reading 
Sukur, equated with Sukurru “small lance’ in the series dir i 
VI E 65 ff.) as well as the Akkadian rendering (sill# ‘‘needle’’) 
suggests. 

19 This apodosis is unique in omen-literature. 

120 Since 7s-NIN-5# makes no sense, one is inclined to propose 
an emendation: ful instead of NIN. The text would then run: 
is-hul(!)-§% ‘pierces him’’ which fits the context well enough. 
For another scribal mistake in this text, cf. note 121. 
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subsequent section is obviously attracted by the 
“‘kenning”’ zkkis “‘he felled’’ and deals with dreams in 
which various kinds of trees were cut down by the 
dreamer: 


If he cuts down a poplar: peace of mind. 

If he cuts down a tamarisk: no peace of mind. 

If he cuts down a fir: [peace of ] mind. 

It he cuts down a fig-tree: joy of heart [ 

If he cuts down an apple-tree: [he will 
decision. 

It he cuts down a vine: j[Loy of ] heart [ i 

If he cuts down a pomegranate-tree: [joy of ] heart 


[65 ] 


] the legal 


If he cuts down a Salluru-tree: [joy of }h[Leart — ]. 
[70 
If he cuts down a cedar: [ }. 
If he cuts down a cypress: [ Z 
If he cuts down a Su5d(?)™! tree: [ j. 


The beginnings of the remaining omina of this 
column refer to woods to which the dreamer ‘‘went 
down”’ (arddu),’ but the essential verbal forms are 
all lost. 

The fourth column (i.e., the second of the reverse) 
is the best preserved. The naSi-section (i.e., the 
omina with na “‘he carries’’) is very short while the 
three-column version of our tablet (cf. below p. 288) 
dedicates many more omina to this topic. 


If he carries a seal-cylinder : he will be seized in prison. 

If he carries a wagon: he will obtain his heart’s desire. 

If he carries a sabarru-wagon:!* he will obtain his 
heart’s desire. 

If he carries a basket of the god: he will be relieved of 
the (evil) spell. 

If he sits upon a date-palm and carries (the image of) 
a god :!*4 he will experience . . .“> of the heart. [5] 


If he carries a date-palm like (one carries) a god: 
126 


121 Since no tree written GIS.SUR.SE is known one should 
perhaps assume again a mistake for GIS.ZA+SUH, i.e., the 
Susi-tree (dimmer-dingir-ilu III:21) translated by 
Zimmern Fremdworter 58, for etymological reasons as Siissholz. 

122 The idiomatic use of arddu in connection with kistu reminds 
one, of course, of the Gilgamesh-passage Thompson Epic, pl. 41 
Tit: 4. 

123 This means of transportation occurs in ].-#. V:59 (Ak- 
kadian: sabarru, cf. also for some references Salonen Land- 
fahrzeuge 61 f.), in the Middle Assyrian text KAJ 310: 58, in the 
Middle Babylonian TCL LX 50: 17. 

124 The phrase DINGIR naSi “‘he carries a god’’ seems to appear 
in this and the next omen by “‘attraction,”’ i.e., as a result of the 
fact that the preceding line places the signs DINGIR and nasi 
accidentally side by side (DIS MA.SA.AB DINGIR na-Si “‘if he 
carries a sacred masabbu-basket”’). Still, the “carrying of an 
image’’ appears also as an ominous event in the (unpublished) 
text Sm 332 belonging to the series Summa Glu which we read 
(line x + 12) “If a man, while walking in the street sees somebody 
who carries an image: [ ]’ ($4 DINGIR na-Si-u IGI). 

125 Unique apodosis which cannot be explained. 


126 Literally “he will be riding an irrigation-bucket.’’ Meaning? 
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If he carries a(n evil) spell: upsurge of . . .'7 

If he carries sarir#:'** he carries a(n evil) spell.!” 

If he throws repeatedly the kippu-rope! of the 
kisallitu-(woman) : conducting of a law-suit. 


127 The term tubbati recurs in a group of liver-omina with similar 
apodoses: K. 7000: 3 (Boissier DA 6f. = Boissier Choix de textes 
179 ff.) ‘they will ask you repeatedly for your border-town ina 
tu-ub-ba-a-ti’’ which is continued in the next omen (line 4) ‘‘and 
you will not hand (it) over and all of it will be seized and the 
house destroyed,” K. 59+ rev. 5 ‘the king ina tu-ub-ba-[a-ti ]” 
(Boissier DA 229 = Boissier Choix de textes 220 ff.). The Summa- 
izbu series has in CT XX VII 46: rev. 22 “‘whatever the enemy 
asks of you give him ina tub-ba-ti-ka."’ Since the last passage 
can also be read ina tub-ba-ti-ka ‘‘in (your) friendliness, good 
grace,’’ one feels inclined to assume this meaning in the quoted 
omen-passages as well as in our Dream-Book. Note furthermore 
the spelling ZI.GA ftu-ba-te in the Assur hemerology KAR 178 
III: 42 (and parallels). The spelling with tu (i.e., 2) instead of 
tu could be caused by the Old Babylonian originals (cf. for the 
term in Old Babylonian legal texts Meissner BAP 107: 14, CT 
IV 11a: 14, Sollberger in JCS 5: 78 MAH 15916: 16). The exact 
implications of ZI tu-ba-a-ti in our Dream-Book remain, however, 
obscure. 

128 Meaning unknown. 

129 Unique and obscure apodosis. Text probably in disorder. 

130 The kippu is known as an essential part of the paraphernalia 
of the goddess, Ishtar. She is referred to in the epic ‘‘Ishtar’s 
Descent” (CT XV 45:27) as the one “who holds the great 
kippus” and the Middle Assyrian heroic poem (Archaeologia 79: 
xlix ii: 32) describes the activity of the goddess in battle with the 
words ‘Ishtar smites (mahdsu) her kippus, driving her warriors 
to madness.”’ The late Uruk text published by Langdon in RA 
12: 74-75 uses not only kippu but also kisallu (cf. kisallitu in 
our omen-passage) in descriptions of Ishtar going to battle (lines 
7/8 and 9/10): “go to battle like (to) a mélultu-passi!l . . . be 
in a frenzy(?) like (for) a kisalla mélili!’” The former term is 
mentioned in the vocabulary an.ta.gaAlF 1. 245 in the equa- 
tion GIS.BJ.ZA SU.TAG.GA = MIN (ie., me-lu-lu) §4 pa- 
[as-si] (in the Uruk-text BI.ZA SU.TAG.GA.GIM), the latter 
(i.e., Risalla mélili) corresponds in the Uruk-text to ZI.IN.GI 
RA.RA.DA.GIM which recurs in the next line of the quoted 
vocabulary: ZI.IN.GI.GIR.RA.RA = MIN (ie., mélulu) $4 
ta-x-[y]. Since ZI.IN.GI (Akk. kisallu) denotes the sole, the 
term ZI.IN.GI.GIR.RA.RA may well describe a special type of 
dance characterized by stamping motions of the feet. Hence, 
the “hitting (SU.TAG.GA) of the wooden BI.ZA (Akk. pissu)”’ 
—unknown elsewhere—as well as the term kippu could likewise 
refer to specific dances performed (with certain accessories) by 
the goddess, Ishtar, when leading the warriors into battle. The 
vocabularies (nabnitu Tablet XXII 133, also an.ta.gA4l 
F 1. 244, J Il: 2) equate Sumerian ES.HUL “rope of joy’ with 
kippu and thus indicate that the use of a rope characterized the 
dance of Ishtar. The goddess may have used the kippu-rope 
to wave or to whirl (like a “bull-roarer’’?) around in rhythmic 
swings. The word kisallu (kislum, kisillu) denotes in this con- 
text not a part of the foot but a type of dance characterized by 
specific movements of this part of the body, e.g. skipping, and 
kisallitu may well be considered the designation of a priestess 
trained to perform such a dance. All this, however, is rather 
conjectural and should be taken only as a working hypothesis till 
more and clearer evidence is forthcoming. 

Cf. the phrase mdmit kippé u kisalli ‘entanglement (caused) by 
the kippu and the kisallu”’ occurring e.g. in Zimmern Beitrége, 
Surpu I1I:105 and in the Shamash hymn published (with 
parallels) by Mullo Weir in JRAS 1936: 586 ff. 1. 17. Obscure 
as these passages are, they show the sacral character of the dances 
they refer to. 
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If he plays with . . .:"*! conducting of a law-suit. 
[10] 

If he plays with a bow: conducting of a law-suit. 

If he nocks (lit.: fills) the bow: conducting of a law- 
suit. 

If he repeatedly takes aim’? with a bow: he will 
conquer by his own strength. 

If he carries a bow and shoots repeatedly : he will have 
losses by his own fault.!* 

If he carries a bow and breaks his bow: he will not 
obtain his heart’s desire. [15] 

If he balances (before throwing) a throwing-stick: he 
will conquer by his own strength. 

If he balances a lariat ( ?) :* he will conquer by his own 
strength. 

If he carries an arrow: this man will walk safely 
through the street of his town. 


If he is hit by a ‘‘reed’’: he will receive. —_ 


This section contains not only a number of obscure 
words but also some extremely unusual apodoses. 
One should note furthermore that the compiling editor 
is easily induced by associations to stray from his 
topic, to insert ‘‘doublettes,” etc. Cf. the groups, 


lines 4—6, 11-14, 16 and 17. 


131 Not understandable. 

1382 This meaning of dagdlu is clearly demanded by the context 
of the three omina in the lines 11-14 describing the shooting of 
an arrow: gaSta mulli ‘‘to load the bow” (technically: ‘to nock 
the arrow’’), dagdalu ‘‘to take aim”’ (cf. diglu “aim’’) and nasaku 
“te sheot™ (cf. CF AAIT 9:2, and CT ATIF 33 f.. rev. 4, 7). 
The drawing of the bow (termed gaSta taldlu, cf. Erica Reiner in 
RA 48: 148 n. 2) and the releasing of the string after shooting 
(qasta Supsuhu, cf. VAB VII 260: 17) are not mentioned. 

133 This translation intends to render the obvious contrast 
KUR-ti SU, i.e., Risitti gate “personal conquest” and ZI.GA SU 
in the lines 13, 16, 17. 

134 The present passage indicates that aSqulalu denotes a 
weapon, in fact, a missile of some kind. Other occurrences of 
this word are listed by Labat TDP 12, n. 20, and Nougayrol, 
RA 44:11 (add there CT XXX VIII 7:2, 3 [Summa Glu, Tablet 
II] in fragmentary context). 

We have the following indications as to the meaning of this 
difficult and rare word. The Old Babylonian liver-omen YOS X 
22:21 has aS-qi-la-al §a-me-e-im, i.e., “‘a. of the sky,’’ the series 
Summa Glu (CT XXXIX 32:24) speaks of an aSgqulalu “‘sus- 
pended/balancing from the sky in the middle of the sky’’ and 
an unpublished fragment of the same series, K. 8786, speaking of 
objects or phenomena falling or hanging down from the sky, 
mentions a AN.KI.NU.TE seen by a person. Since aSqulalu 
with the Sumerian correspondence LAL denotes a plant (¢. 
simply Thompson DAB 239, for references) and the text K. 132 
(publ. IV R 55 no. 1) mentions in line 30 a plant called AN.KI. 
NU.TI, one is entitled to see in AN.KI.NU.TE a Sumerogram for 
asqulalu. This is in keeping with the actual meaning of this 
Sumerogram ‘“‘touching neither the heaven nor the earth” which 
fits as a designation of some climbing or, better, epiphytic plant. 
The characteristic ‘‘suspended”’ position of the aSgulalu may indi- 
cate that the “‘aSgulalu of the sky” referring according to the 
other references in Old Babylonian omina (cf. simply Nougayrol, 
loc. cit.) to some calamity, is the designation of a whirling wind 
(American English: tornado) with its characteristic suspended 
funnel. Consequently we propose to see in the weapon aSqulalu 
of our dream-omen passage some kind of suspended whirling 
lariat (attested in Egypt) or even a bola-like missile. 

135 Obscure. 
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The eight following omina form a distinct group by 
their content and are as such set apart by dividing 
lines. They all refer to dreams of flying and are 
paralelled in the lines of the Susa excerpt (cf. above 
pp. 257f.). Again the wording is somewhat atypical, 
an observation which we have made repeatedly in the 
discussion of the omina of the present tablet. 


If he has wings and flies to and fro: his foundation is 
not solid, for an important (person): his bad (luck) 
[ ‘|, his good (luck) will leave him, for a com- 
moner: he is striving for his (own) misfortune, his 
rival (!) will despise him.!*6 [20 ] 

If he has wings and flies to and fro and alights'*’ but 
is not able to take off (again) : his foundation is not 
solid, in the positive case™*® his foundation is solid. 

If he takes off and flies (once): for an important 
(person) : his good (luck), for a commoner: his bad 
(luck) will leave him; [if] he is thrown in jail :°° he 
will leave the jail, he will become free (lit.: will see 
the light), if he is sick: he will become well (again). 

[25] 

If he flies to and fro: his riches will leave the rich, his 
bad (luck) the commoner. 

[If he flies but] does not reach [the . . .] of heaven 
and earth: the gods will persecute him with losses, 
his rival will despise him. 

If he flies [to and fro and | disappears but reappears: 
sorrow. 

If he flies to and fro and disappears but does not 
reappear: he will remember. . . .! 

If he flies to and fro and his [h Jands are . . 
foundation is not solid. 


. 24! his 


[30] 


After a dividing-line, the text turns to dreams con- 
nected with rivers. This topic—also touched on in 
the Susa tablet (cf. pp. 257 f.)—takes up the balance of 
the column up to the final line of which the very end 
is still visible, after line 78. 


If he falls into a river and [ and | the river enters 
his mouth: he will become important, . . . 

If he sinks into a river and emerges (again): this man 
[ will have ] riches. 


136 For the idiom Setét PN leg, cf. mainly the historical inscrip- 
tions of Sargon II and the proverbs (K. 8282 [PSBA 1916 pl. 
VII] line 13, BM 33851 [King Creation 2: 64 ff., II: 8]); it is not 
attested in omen texts. 

187 According to the Susa tablet (cf. above p. 258) one should 
read here ina KI. <<GUB >GUB-ma. 

138 Unique nuance of anni. 

1399 While prognostications sometimes differentiate between their 
bearing upon the socio-economic status (poor versus rich) or the 
state of health of the person to whom the omen is given, we have 
here a unique reference to a prisoner. 

10” The text is difficult because fasdsu is never constructed 
with ana. 

41 The signs have to be read i-sa-lap from the verb salapu, 
sometimes used in liver-omina to describe a specific malformation 
of a part of the liver (Sa-pa-as-sd sa-al-pa-at YOS X 36 1:15, 19, 
GIR sal-pat CT XXXI 11 1:8 and KAR 454:28). Perhaps 


“askew.” 
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If he [sin ]ks into a river in his clothes: the foundation 
of this man [is solid ]. 

[If] he falls [into] a river and [drifts/swims] up- 
stream: he will ask (something) from a person (who 
is) not friendly to him and he will give (it) to him; 
in the pal[ace _]. [35 ] 

[If] he falls [into] a river and [drifts/swims ] down- 
stream :” he will ask (something) from a person 
friendly to him and he will give (it) <not> [to 
him; 


[If] he . . .% to a river, sinks and comes up (again) : 
prison [ }. 

Ifhe .. .“toariverand... sand[ }. 

If he walks constantly in ‘‘light waters”’ :"4 [ i. 


If he walks constantly in ‘‘dark waters”’ :“ a diff[icult ] 
law-suit [ Jj, they will sum[mon him] to 
testify. [40 | 

If he washes (himself) in a river: losses [ }. 

If he sinks into a river and comes up (again) :'4° he 
will have w[orries ]. 

If he crosses a river: he will experience confusion. 

If he goes down to the river and comes up (again) : he 
will stand up (in court) against his adversary. 

If he comes up from the river: good news. [45 ] 

If he washes (himself) in the river and (then) comes 
up: he will experience losses (in business). 

If he dams up the river: he will see hard times. 

If he dams up the river and deviates (it) :'47 this house 
L I. 

If he seizes a turtle in the river: in sorrow [ . 

If he seizes a snake in the river: [he will have ] riches. 

[SO ] 

If he seizes a fish in the river: he will obtain his heart's 
desire. 

If he brings up clay from the river: he will build a 
house. 8 

If he eats in a river the . . 
him. 

If he eats inariver the . . 
him. 


4% of reed: they will burn 


. of rushes: they will burn 


142 The text contrasts ana mahirte with ana DA gqiddati. Cf. 
KAR 25 III: 7 “like the giddate water will not turn to flow ana 
mahirtim” (also Driver ZA 40: 232 n. 1). 

143 Pret. i-bé-er of a verb béru. 

144 These two omina occur already in the Susa tablet (cf. above 
p. 258) with apodoses referring respectively to easy and difficult 
lawsuits or diseases. Instead of the “heavy” water of the Susa 
version, our tablet has somewhat illogically “‘dark’’ water con- 
trasted with “light.” 

45 Apart from legal texts (especially the Assyrian Laws), this 
hendyadis occurs also in Zimmern Beitrige Surpu 11: 60 (ti-kan-nu 
u-bar-ru) and should be rendered by ‘“‘to testify (against a person) 
and to prove (his guilt).” 

46 This protasis repeats exactly that of line 44 (replacing En 
with e-la-a). 

47 For this meaning of batdégu, cf. my remarks in JNES 13: 
146 f. 

48 The association between the wet clay brought from the river 
and the building of a house (of stamped earth) is rather obvious. 

149 Does ud-di refer to the tender tops? 
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If he dips into a river: his sorrows will not reach 
him. [55] 

If he dips repeatedly into a river a[nd] reaches 
(eventually) [f Jirm ground: calumniation. 

If he falls into a river [and |: sickness will seize 
him. 

If he [ Jin a river [ 

[If he cr Josses [a ri ]ver till [ 
plans he will not succeed. 

[If he t Jouches [ |]: he will have a (famous) 


]: he will have worries. 
]: in whatever he 


name. [60 ] 
[If he d Jams up [ ]: his possessions he will 
carry off. 


[If he ur Jinates [into ]: peace of mind, he will 
have luck (lit.: a god). 

[If he se Jes [ 
sin,1° 

[If] he goes down [to the river and sees 
news. 

[If he goes down and a | approaches and attacks 
him: in whatever he plans he will not succeed. 

[If he goes down to the river and] sees a snake: he 
will have an outstanding son. [65 ] 

[If] he goes down [to -]: he will have barley. 

[If he se Jes [ ]: this man will die. 

(If he and ] sinks down in [ ]: this man will 
die. 


]: he will die through his 


J]: good 





The balance of the column—nine lines—shows only 
apodoses which are quite typical and need not be 
translated. It is rather likely that the protases con- 
tinued to deal with rivers, canals, etc. 

With regard to Tablet C we are faced with a problem 
which parallels to a certain degree that encountered 
in the presentation of Tablet B. Here as well as 
there we have fragments at our disposal which show 
the same ‘‘kenning’”’ as the (main) tablet. However, 
while on Tablet B the KU-omina take up a large 
number of lines, and the fragments show only a few 
omina with KU as the characteristic verb, the situa- 
tion is reversed with regard to Tablet C. Here the 
fragments have preserved many more omina with na%i 
than the pertinent section on the main tablet, i.e., 
Tablet C. 

In fact there exist, apart from the small fragment 
K. 2239 which comes from another copy of the main 
tablet (K. 25+) and has been utilized to fill certain 
gaps of the latter (cf. above), three rather large frag- 
ments with entries showing the verb na5i “the carries’”’ 
which is discussed on K. 25+ only in the first eight 
lines of the last column. There is first a three-column 
fragment K. 7248 + 8339 + 11781, then K. 9038 on 
which can be seen only two columns so that it cannot 
be decided from what size tablet it comes. Finally, 


1 For a similar apodosis, cf. CT XXX VIII 41:17 (Summa 
Glu) UGg dr-ni UGe “‘he will die a death (caused by) arnu,” and 
for annu = arnu the commentary passage (Summa dlu) CT XLI 
26: rev. 19. 
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we have in K. 12641 the upper (and lower) edge of a 
three-column tablet of which only a few lines of the 
first and second, and the end of the fifth and of the 
sixth column are extant. It is possible—but cannot 
be proved—that K. 12641 and K. 7248 come from the 
same copy, but K. 7248 and K. 9028 are to be kept 
apart on account of the different sizes of their signs. 
Thus we are compelled to assume that maximally four 
or minimally three tablets of dream-omina existed in 
the library of Assurbanipal, all containing larger or 
smaller sections with the “kenning’’ ma57 “‘he carries.” 
This however is difficult to explain. Perhaps one is 
entitled to propose that such a5? sections come from 
different tablets of the series (as was proposed above 
p. 275 for the KU-omina) and that what we termed 
“main tablet’? (Tablet C) contains only accidentally 
a small group of maSi-omina, while the three-column 
tablet which gave us the fragments K. 7248 and K. 
12641 was in reality the ‘“‘main’’ na5?z tablet, dealing 
primarily with this topic. This would explain the 
specific nature and sequence of the naSi-omina on 
K. 9038 (cf. presently). Still, this is all rather con- 
jectural (cf. the arguments advanced below on p. 290), 
mainly because the lack of extant fragments makes it 
impossible to prove any of these suggestions or even 
to use them as working hypotheses. 

We begin here with the most extensive of these naSi- 
fragments, K. 7248+, and with its best-preserved sec- 
tion, the central column: 


If he carries [ |: [his] sin will [be removed (?) ]; 
the god [will be filled with] wrath against him. 
If he carries a grown-up (person): full (measure) of 


wra[ th, i. 
If he carries a child: full (measure) of wra[th, ]. 
If he carries the crescent (symbol): full (measure) of 
wra[ th ]. [x + 5] 
If he carries the sun-disk (symbol) : full (measure) of 
wra[ th }. 


If he carries the (divine) scepter :!*! [he will experi- 
ence | los[ses ]. 

If he carries a stone: .. . [ ]. 

If he carries a dagger: [ }. 

If he carries a dagger and [draws(?)] the dagger: 
L J. [x + 10] 

If {he carries] a dagger around his neck: [ i 

152 
[If] he carries [ jon his head: he will have. . . .'* 
If he carries dates on his head: sorrow. 


151 This translation assumes the reading GIS.PA DINGIR. 

152 The apodoses seem to be the same as that of line x + 16 
where we have URU i-sa-har for which the series ana ittisu 
Tablet VII ii: 32 offers a parallel as well as an explanation. The 
criminal is to be led around the city as a defaming punishment to 
which the series ana itti§u adds the shearing off of half his hair 
(cf. Landsberger, AfO 10: 147 n. 39). 

153 The text seems to have ZI.KA(?).KA as object to rasi. 
Meaning and reading unknown 
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If he carries >t on his head: he will have riches. 

If he carries a mountain on his head: he will have no 
rival. [x + 15] 

If he carries salt on his head: the builder(?) of his 
house he will lead (in shame) around the town.'®5 

If <he carries>salt(petre) from the foundation-walls 
of his house: . ,°6 he will be buried in the town. 

If he carries salt: his teeth will hurt him.!57 

[If] he carries meat [in ] the street: his health will not 
be good. 

[If] he carries barley [in] the street: he will stand up 
(in court) against his adversary. [x + 20] 

[If] he carries beer [in the street]: peace of mind. 

[If ] he carries beer-wort"’ [in the street ]: to grieve is 
in store for him. 

[If] he carries water [in the street ]: his misfortune 
will depart. 

[If] he carries [a ta ]ble [in the street ]: he will die 
through the wrath (caused by) his (own) words.1* 


Here the breaks in the tablet have left us only seven 
rather typical!® apodoses (cf. p. 331), but the traces 
and the distribution of the signs show that the text 
continued to deal with dreams in which a person was 
walking down a street carrying sundry objects. 

While the left column of this text (K. 7248) 
nearly a total loss, the right column—beginning on 
K. 11781 and continued on K. 7248—shows the pro- 
tases of a series of omina concerned apparently with 
dream-theophanies. 

There are, however, three badly broken lines which 
deal with an entirely different topic before the section 
on apparitions. They begin with ‘‘[If](in a dream) 
his teeth,’’ but only the last omen contains a verbal 
form, to wit “have been remo[_ved ]’’; all apodoses are 
lost. Here we seem to have what is left of a group of 
omina bearing upon dreams concerned with the body 
(feature and function) of the person who experiences 
them. Such omina are listed in the tablet from Susa 
(cf. above pp. 257 f.) and refer there to the feet, mouth 
and eyes (col. I), the hands, the head (col. II), the 
belly and intestines, penis (col. III) of the dreamer. 


16 The signs HA.SUM (cf. Deimel SL 589/59) cannot be 
interpreted. 

155 Cf. above note 152. 

156 Obscure context. 

157 The proposed translation (lit.: “his teeth will suck him”’) is 
suggested by the well-known passage CT X VII 50: 17 speaking 
of the “‘worm”’ supposed to cause toothache by sucking the blood 
of the teeth (Sa Si-in-ni-ma lu-un-zu-qa da-mi-su). 

188 For SIM in this meaning, cf. Oppenheim-Hartmann Beer 10. 

189 Unique apodosis. 

160 Note i1:-Sdér-ru, which occurs in this highly artificial spelling 
(cf. Kraus Physiognomatik 32) only here in the Dream-Book. 
The emendation of 7-KAL-2r into i-dan-nin(!) is supported by 
such Old Babylonian apodoses as a-we-lum i-da-an-ni-in (PBS 
1/2 99 ii:4) LU-lum i-da-ni-in (YOS X 47:83). The Neo- 
Assyrian omina say dandnu (of persons) only of the king (ef. 
LUGAL .. . i-kab-bit-ma i-dan-nin-ma Virolleaud ACh, Ishtar 
1: 11), but note ‘‘the wife of this man will be more powerful than 
he” (UGU-Sa i-dan-nin) in TCL VI 14: rev. 11. 
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Owing to a fortunate accident, we learn from the 
present fragment that the Dream-Book did contain 
omina of this type, and it is especially interesting that 
the loss of teeth—a well-known dream-content of 
consistently sinister prognostication—is actually pre- 
served in our series. 

Gods appearing in dreams are enumerated in the 
following omina: 


If the god stands before the man and [, 5 
If the god remains without moving upon his pedestal: 
). ix+5] 


If the god changes (his attitude) upon his pedestal: 
; 
If the god walks towards the man: [, » 
If the god jumps towards the man: x [ }. 
If the god sings in front of the man: [ ' 
If the god cries in front of the man: [ j. x+ 10] 
If the god complains in front of the man: [ }. 
If the god does . . .!® before the man: [, 5 
If the god sits upon a AS.TE-throne before the man 
[ jthe seat... [ 
If the god utters a bene[diction] before the man 
[ ]: he will exp[erience ] the wrath of the god. 
[x + 15] 
If the god utters a curse against the man: [his ] 
prayers will be accepted]... [ ‘1).3@ 


The balance of the preserved few lines all begin with 
the words, ‘‘If the god,’’ but not much more is legible 
(cf. p. 332). The appearance, however, of omina deal- 
ing with theophanies in this context is rather impor- 
tant, because it indicates that the present fragment 
covers the same subject matter as the well-preserved 
two-column tablet which we call Tablet C. On the 
latter too we find on one and the same tablet na%i- 
omina (beginning of col. III) and dream-journeys to 
heaven (col. I). This may, of course, be purely acci- 
dental and could be disregarded if it were not for the 
fragment K. 12641 which shows in its few and broken 
lines a similar coincidence of naSi-omina and omina 
dealing in some way with divine apparitions. 

On one face of this small fragment (K. 12641) of the 
upper (or lower) rim of a three-column tablet we have 
the last three lines of two columns (col. I and II, or 
V and VI). The left column shows only apodoses, 
with the exception of the first line, in which we read: 
“sits [upon] a bed.’’ One is tempted to restore ac- 
cording to the right column of K. 7248 (cf. above p. 
288), “If the god sits upon a bed before the man.”’ 
The prognostic begins (on K. 12641) with the signs 
SU TI (meaning unknown) at the end of the line and 
must be assumed to continue in the two following lines 
on account of the liberal spacing of the signs. What 
is preserved reads: “he will stand in his triumph 


161 The known nuances of the verb zanaéhu (cf. simply Kraus, 
AfO 11: 230) do not fit this context. 
162 The signs are clear but they make no sense. 
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[above the man ]’’!® and, in the last line, 7-za/sa- 
mur /hir-Su, which remains obscure. 
The right column has three broken protases: 


If he car[ries ] a spindle [and 5 
If he carries a spindle and does [ }. 
If he ties a string [ }. 


Since these entries seem to terminate the na‘i- 
section, one may argue that it was preceded by 
theophany-omina and that consequently the three 
columns of K. 7248 represent the reverse of another 
tablet duplicating that of which the fragment K. 12641 
is all that is left. In both instances the naSi-section 
follows the theophany-section. 

On the other face of K. 12641 (cf. p. 332) we have 
in the better preserved left column the following 
rather interesting omina: 


[If eines 
god of his city: [ 
slave-girls. 


-gods ] draw near (or: attack)'™ the 
of (not) ha ving slaves and 


[If the god ] of his city speaks with him: [, ] 
for/to the man. 


(If the god ] of his city like the (personal) god 
of the man [ ; 


The nature of these dreams suggests that their scene 
was in heaven and this again suggests that these omina 
belong to the first section of the main tablet (Tablet 
C, cf. above p. 288) dealing with dream-journeys to 
this realm. Consequently we have to assume that the 
left column of this face of our fragment K. 12641 is 
the first column of the original tablet and not the last, 
as our considerations concerning the sequence of naSi- 
items and dream-theophanies seemed to indicate. 
This again has to be interpreted as speaking against 
the assumption that the three-column tablet which has 
yielded K. 12641 and that of which we have extant 
K.7248 are identical. We are therefore forced to 
posit the existence of four tablets with naSi-entries: 
K.25+ (here Tablet C), AK. 7248+, K. 12641 and 
K. 9038. The latter might possibly belong to K. 
12641. 

We still have to translate the rather well-preserved 
right column of K. 9038 where two types of na‘i- 
entries occur, one using the syllabic spelling mna-%7, 
the other—separated by a dividing-line—the logogram 
IL (in the same meaning) : 


If [he carries ] a re[ed ]: [ 1 
If [he carries ] clay: [ ]. 
If [he carries ] a brick: [ B 

J 


If he c[arries ] bitumen: [ 





[x + 5] 


168 For actual occurrences of the phrase, cf. KAR 153 r. 20 
EREN:2 MAN ina li-ti-'u GUB-az, and line 19: KUR ina [li-ti]-5% 
GUB-az. Cf. also above note 21. 

164 Sumerogram: KU.NU = sandqu Sa nakri, cf. simply Deimel 
SL 536/123a. 
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If he carr[ies | the exta!® of a sheep [ 1. 

If he carries his own exta and [ ]. 

If he carries his own exta and does [ y 

If he carries an axe and... [ i. 

If he carries an axe and goes out in the street : [ J. 
[x + 10] 

If he ditto and tears down a house: [ }. 


If he ditto and tears down the. . .'®* of a house: 
intercession!® [will be made(?) ] for him. 

If he ditto and tears down a door: making [of inter- 
cession (?) ]. 

If he ditto and tears down a temple: making [of inter- 
cession ( ?) ]. 

[f he ditto and tears down a shrine: making of [inter- 
cession (?) ]. [x + 15] 

If he ditto and demolishes anything : someone stronger 
than [he }. 

If he ditto and ascends to tear down a (city) wall: this 
man, a strong one [ 

If he ditto and cuts (a breach inte) a (city) wall: the 
going-out [ ]. 

If he ditto and goes into the desert: [ y 


The remaining fragments of omen-texts belonging 
to our Dream-Book are discussed in the following 
pages in two groups, each of them formed by the usage 
of a specific ‘‘kenning.”’ 

There are first three small fragments: K. 6705, 
K. 6768, and K. 6824 where each omen contains the 
key-word UM. The first and second of these frag- 
ments seem to belong to two slightly different copies 
of the same tablet. The main problem concerning this 
group is the reading and the meaning of the logogram 
UM which cannot be established even approximately. 
The following translations will illustrate this difficulty. 
We begin with K. 6768, because the UM section 
actually begins on this fragment after what is pre- 


served of the section with the “kenning”’ Us, ie., 
“‘rides”’ 
[Ifaman]rides{upona ]:thisman... [ 


[If a man] rides upon an unknown [ (animal ?) ]: [he 
will have | riches. 


If a man in his dream does UM to the goddess Ishtar: 


If he does UM to a god: madness [will seize him(?) ]. 

If he does UM to the king: the hand of the king will 
catch [him ]. [x + 5] 

If he does UM to an important person: the important 
person will [ 3 








165 While this line writes in Akkadian tir-ti, the next two use the 
Sumerogram HAR.BAD (read ur;. & 8) with the same meaning. 

166 Meaning unknown; scribal mistake? 

167 Restored according to the idiomatic phrase abb#t PN sabatu 
which, however, is not attested in the omen texts. For two 
obscure but probably related references, cf. ab-bu-ti GIR TI 
[ Jin Kraus Physiognomatik no. 36 v: 11’, and KAR 212i: 11 
a-ab-bu-ti SES.MES la §u-a-té i-GIR. 
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If he does UM to a NIN.DINGIR-priestess: . . . 
}. 
If he does UM to the “daughter of his god”’ :1% 


If he does UM to the wife of the king: the country 
in [ 

If he does UM to the daughter of the king: wellbeing 
for [one ] year. [x + 10] 

If he does UM to the wife of a(nother) man: the 
country in [ 5 


This fragment comes from the bottom of a three- 
column tablet (as indicated by the curvature of the 
edge) and shows, to the left of the UM-column, the 
remnants of seven apodoses.'® 

On K. 6824 we have another group of UM omina; 
this fragment seems to show traces of a broken-off 
column to its Jeft and could possibly represent part of 
of the lost third column of K. 6768: 


[If he does UM to] the son of another person: [ jj. 

[If] he does UM [to a virgin: [ ]. 

[If] he does UM [to]anold woman: ... [ i. 

[If] he does UM to a young man: he will worry 
(Glossenketl) : [L 1 

[If] he does UM to a child: well-being [for one | year 
[ ], for the poo[r man]: a strong prison [will 
seize him!” ]. [x + 15] 

If his wife does UM to him: his wife will [ , 

If his sister does UM to him: curse [ ; 

If he does UM to the father(?) of his wife: [ + 


We have finally, on K. 6705, the right upper corner 
of the reverse of a tablet with the end of the UM 
section written here on the last column. ‘The text 
mentions the same entries as K. 6758, replacing the 
first omen of the latter (UM to the goddess, Ishtar) 
with two new lines, but we have to assume that some 
other UM-entries had been written at the bottom of 
the preceding column. Thus there were at least two 
but possibly even three tablets in the Dream-Book 


containing UM omina. 
Here is K. 6705: 


If he does UM to. . .:!7! wra[th of 4} 

168 The context suggests that this designation refers to a 
priestess following in rank the NIN.DINGIR. Cf. for this 
passage and its parallel in the Epic of Gilgamesh (Thompson Epic, 
Tabl. III iv: 22-23), Landsberger ZA 30: 71. Cf. now also the 
newly restored passage Surpu VIII: 69 mentioning the mérat ili 
beside the NIN.DINGIR priestess. Cf. R. Harris JCS, 9: 65. 

169 Among them only i-jad-du (x + 5) seems to be remarkable; 
cf. i-had-du as apodosis in CT XXX VIII 43: 69 (Summa Glu) or 
LU i-had-du-ma A.TUK IGI-mar “the person will be happy and 
see riches’”’ in the liver omen KAR 428:54 (YOS X 33 v:17), 
also Kraus Physiognomatik, index p. 22. In line x + 4 we have 
ana IGI-54 GIN “will prosper’ while two lines later we read 
ana IGI-S HUL. 

1 Cf. the parallel passage CT XL 35:4 me-si-ru dan-nu 
DAB-su-ma ina GIG [ a, 

1 The clearly written signs A.DAM.SA.HI.A remain un- 
explainable. 


DREAM-BOOK | 291 


If he does UM to a corpse: [ }. 

If he does UM to a god: AN.[ ‘} 
If he does UM to a king: [ 

If he does UM to an important person : [ }. 05] 
If [he does UM ] toa NIN.DINGIR-priestess: [ }. 
If [he does UM] to the ‘‘daughter of [his] g[od]’’: 

[ 

If [he does UM ] to the daughter [of the king: 4 
[If he does UM ] to the wilfe of .. .: s 


With the exception of the first entry of K. 6705, 
which we cannot understand (cf. note 171), the object 
of the activity called UM and performed in a dream 
is always a human being, the gods (Ishtar and ilu 
referring to female and male deities) and a corpse 
being excepted. In a great majority of instances the 
UM is done to females, old and young, priestesses 
and princesses, to the queen or to the wife of another 
man. But males are not omitted altogether. When- 
ever the dreamer is subjected to UM, a woman (his 
wife or sister) performs it. Since the context requires 
a meaning referring to some aspect of human be- 
havior, none of the Akkadian equivalences for the 
logogram UM appearing in the vocabularies can be 
accepted. The indications concerning the usage of 
UM in these omina are, however, insufficient to deter- 
mine to what aspect of behavior this verb belongs. 

The second group (cf. above p. 290) of fragments 
consists mainly of one large fragment joined together 
out of three smaller pieces: K. 9945 + K. 10456 + K. 
12590. We thus gain about half a column of a tablet 
containing dream-omina taken from everyday ac- 
tivities; all apodoses are, however, destroyed. ‘Traces 
of a column to the left are preserved on one of the 
fragments. 

The omina are topically arranged, the sequence of 
the subject matter being: garments, the grinding of 
various cereals, the making of flour and—domestic 
quarrels. The section on garments is rather short but 
we have two more fragments dealing with the same 
topic (cf. below) which seem to have taken up con- 
siderable space in the present tablet. It is quite 
possible that our fragment (K. 9945+) belongs to 
Tablet III (cf. above p. 262) where similar topics seem 
to be discussed. 


If he weaves ] a bel[t: }. 
If he wea[_ves | a rope: [ ]. 
If he weaves a nahlaptu-coat: [ ]. 


If he weaves! a belt: [ } 


172 Tf we assume that this line corresponds to line x + 4 of 
K. 6768 (cf. above p. 290) one may suggest that the break after 
AN robs us of a term corresponding to mahhitu ‘‘madness”’ of 
the latter fragment. Hence, the restoration AN.[DIB.BA. 
RA ‘] may be suggested. 

173 The repetition in lines x + 1 and x + 4 is only admissible 
if one assumes that the activities performed on this object differed. 
Since the first omen has P[A] and the second PA-as, one is 
inclined to restore the former to P[A-zs]; cf. next note. 
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If he manufactures! a kubSu-headgear: [ . 

[x + 5] 
If he manufactures a parsigu-headgear: [ }. 
If he gr[inds ] barley: [ }. 

If he gr[inds | SguSu-grain :175 [ ]. 
If he g[rinds ] enninu-grain :17° [ ] 
If he gr[inds ] wheat: [ i]. [x + 10] 
If he gri{nds ] emmer-wheat: [ 5 

If he grin{ds ] (dried) chick peas: [ }. 

If he grinds (dried) lentils: [ }. 


[If] he mills [flo Jur: [his ] word ]. 

[If ] he sifts [flo Jur: [his ] wLord ). x + 15] 
[If ] he makes!”? mundu-flour: [his word i}. 

[If] he regrooves!’’ the mill-stone: [ }. 





If a man in his dream quarrels with the assembly :1” 


[ 


If he quarrels with his father: ol[d age A 


The text (cf. p. 335) then continues to enumerate 
quarrels with one’s grandfather, mother, brother and 
wife, differentiating them in the last three instances 
according to whether the relatives are alive or not. 
Furthermore, there are quarrels with one’s paternal 
uncle, son, and daughter. Here the text breaks off. 

The narrow fragment K. 10852, which contains not 
more than the first signs of the protases, deals again 
with garments and seems to contain the same words 
as K. 9945+. Still, since it shows the left edge of the 
tablet, it cannot be placed on top of the central 
column of K. 9945+. It either belongs to another 
tablet dealing with the same topic or to the left 
column of K. 9945+. The garments mentioned on 
K.10852 appear in groups (always TUG.GU.E, 


174 The differentiation made between PA-as (i.e., imahhas) 
and PA-is is quite puzzling. Although we know muhhusu as a 
technical term referring to the plating of metal containers (with 
gold, cf. VAB IT: 1474), it is not attested in connection with 
textiles, yet the fact that mahdsu (‘‘to weave’’) refers here to 
garments, and muhhusu to the manufacture of headwear of felt (?) 
seems to indicate a technological difference. Thus read perhaps 
PA (=umahhis)*. 

17% For SE.SES (pronounced SemuS), the “bitter barley,” cf. 
the series diri V: 207. 

176 For SE.IN.NU.HA, an unidentified kind of barley, cf. 
nabnitu 1V:256. The series Summa Glu derives an omen from 
the planting of this cereal in a town, CT XXXIX 3:13. 
SE.IN.NU.HA is there followed by emmer, wheat, and sesame. 

177 For the technical term used here, samddu, cf. Oppenheim- 
Hartman Beer, index s.v. 

178 This meaning is proposed here partly on account of the 
context, partly with regard to the words Satpu ‘‘ditch” (ef. 
Zimmern Beitrige, Surpu 111: 92, v. Soden apud Giiterbock AfO 
13: 50) and Sitpu (a-A I2 149, between burtu ‘‘well’’ and issi 
“‘pit’’). In the vocabularies (cf. an.ta.ga4l III: 199) GUL 
= na-qa-ru §4 NAyHAR denotes this activity. 

179 Tt is interesting to note that quarrels with the ‘‘assembly”’ 
precede those with relatives which may well be taken to show that 
this social institution (cf. here Th. Jacobsen, ‘‘Primitive de- 
mocracy in Mesopotamia,” JNES 2: 159 ff.) was still function- 
ing—or well remembered. 
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TUG.IB.LAL, TUG.NA.x) which are repeated, obvi- 
ously because they appear in the text with different 
verbs (‘‘kennings’’) describing the activities of the 
dreamer. 

Some insight into the nature of these activities can 
be gained from the text K. 9812. This fragment is 
rather important for the problem of the history of the 
Dream-Book because it shows that excerpts had been 
made of the traditional text for specific reasons. Such 
excerpts are always upon tablets of a certain shape, 
i.e., wider than they are high, and they take their 
designation IM.GID.DA (literally, “long tablet’’) 
from that external peculiarity. The width of the 
columns, the empty spaces left between the signs, the 
relaxation of the essential form requirements of the 
omen-collections indicate clearly that K. 9812 is an 
IM.GID.DA tablet. The first section (of which only 
nine lines are preserved) deals with garments; the 
contents of the next two sections cannot be established 
because only apodoses happen to be preserved. 

The following translation does not follow the ar- 
rangement of the text on the tablet where, in several 
instances, two omina appear in the same line (only 
separated by a Glossenketl), etc. 


If he tears his garment into shreds: reduction [ }. 

[If he will le jJave him. 

If he cuts (to pieces) his ZAG-garment: (the disease) 
sth{al Séra ].1 


[Ifhec Juts[his . . . garment ]:alaw-case w[ill — ]. 

[If he does]... [his ... garment]: his riches 
[will i. 

(If he Ix. 

If he cuts a garment in . . .: the cur[se will . 

[If he cu Jts [a/his . . . garment]: . . . sorrow will 


meet [him ].18! 


[If he cu ]ts[a/his . . . garment ]: he will exp[erience | 
losses. 
[If he garment |: he will experience gains. 


The badly damaged content of this excerpt-tablet 
demonstrates the richness of the original tablet with 
regard to dreams dealing with garments. If the sub- 
sequent two sections of the IM.GID.DA K. 9812 had 
been better preserved, they would have enabled us to 
establish the sequence of topics and thus to allot the 
fragments of our group to a tablet of the Dream-Book. 

We will close this section with the discussion of an 
isolated fragment of the Dream-Book. On K. 7068 
we have some twenty-two lines of the right column of 
a two-column tablet, extremely well written and 
clearly organized in three sections. Unfortunately, 
none of the ‘‘kennings”’ of these sections can be read 
with certainty, so that we cannot place the fragment 
nor link it, however conjecturally, with any other 
group. 


180 Cf. above note 42 for this disease. 


181 Unique use of idirtu with the verb maharu. 
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Of the “kenning”’ of the first section (eight lines 
preserved) only “‘mz’’ is extant. In view of the pe- 
culiar apodosis in line 7 “he is surrounded (la-mz) by 
a curse,’ we suggest restoring the ‘‘kenning’”’ as 
[la ]-mi, assuming as first line of this section: “[If a 
man in his dream is surrounded by .. .].’’ The 
prognostications of this section (cf. p. 336) are rather 
unusual; note: “powerful forces [  ]’’ (without 
parallel), ‘‘[he will experience ] difficulties” (restored 
after CT XX VII 17: 35 Summa izbu), “he will live in 
poverty’’!®? and ‘‘the joys of this man will be many”’ 
(without parallel). 

The next section contains no indication as to the 
characteristic verb. The first line may have had the 
following wording: “[If the (image of the) deity 
appears(?) (in a dream) | and approaches (the man): 
he will not dwell among his family.’’ Then follow 
three groups of three omina each which seem to de- 
scribe the looks of the appearing deity. Each group 
has a specific verb: /abis “is clad,” halip “‘is cloaked”’ 
and apir ‘‘is crowned,” and within each of these groups 
the very same three possibilities are enumerated: GI 
“reed,” NA, “stone” and IM “clay.’’ Apparently 
these omina speak of images made of these materials 
seen in dreams. The prognoses of the entire group 
are identical : “‘they have removed the sin of the man,” 
and are of the type we have termed above (cf. p. 271) 
diagnostical, i.e., referring to a change in the status 
of the dreaming person. 

After a dividing line, the “‘kenning”’ zkrubSu (written 
KA-+SU-5z!* is taken up with the apodoses running 
consistently, ‘If a(nother) man greets a man in his 
dream.’ Instead of NA, i.e., ‘‘a(nother) man,’’ the 
next two lines have, ‘‘the king’ and ‘‘an important 
person.”’ The beginnings of two more lines are pre- 
served (UZU “meat,” DINGIR u LU[GAL] ‘god 
and king’’) but they do not fit the context, so that one 
is forced to assume a change in the characteristic verb, 
which is not likely because this text is clearly articu- 
lated by dividing lines between the ‘‘kennings.” 
Another obscure point in a text full of difficult 
passages. 

We still have to deal with a broken tablet (consisting 
of three fragments) representing, apparently, a Dream- 
Book for royal use. 

The three pertinent fragments, K. 273, K. 1944b, 
and K. 9064, form a so-called ‘‘sandwich-join”’ which 
yields the two sides (obverse: K. 1944b and K. 9064; 
reverse: K. 273) of the lower half of the first column 
of a one- or two-column tablet. However, no traces 
of the second column are preserved anywhere, so that 
there is the very real possibility that the tablet had 
only one column. 

18 This translation is based on the assumption that ina LAL 
GIN is to be connected with the logogram LAL.DU lapnu “poor,’ 
assuming a haplology ina LAL.DU <GIN>. 

183 The photo is not very revealing, but the copy of Klauber and 
the reading of Boissier Choix de textes 2: 30 speak for KA+SU, 
i.e., Rarabu. 
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At first glance one notices already that the text is 
arranged in two contrasting ways. Below the divid- 
ing line on the obverse we find that arrangement of 
signs which is characteristic for omina, although the 
initial wedges are all cleanly broken off. Their use in 
this text is, however, shown on the corresponding 
section of the reverse of the fragment, where the omina 
are equally set off from the balance of the text by 
means of such a dividing line. These two groups of 
omina amount to respectively nineteen and fourteen 
lines which can either form the beginning and the end 
of a section of omina that originally must have com- 
prised about 175 lines of a two-column tablet (i.e., 
the entire second column of the obverse, the first of 
the reverse plus the extant lines), or much less if the 
lost columns were interrupted by sections which did 
not contain omina. If, however, this was a one- 
column tablet, the extant omen-lines would represent 
the entire omen-section. 

The omen section on the obverse reads as follows: 


If the ‘‘throne’’!* in his dream sleeps with a woman 


If the ‘“‘throne’’ in his dream [kisses(?)] the lips of a 


woman [ ; 

If the ‘‘throne” in his dream [ | the breasts 
[of a woman 4 

If the “throne” in his dream, a woman [, ]s [her ] 
br[easts i. [15] 

If the ‘‘throne”’ in his dream [sleeps(?) ] with [ }. 


Then follow four lines of which only the first words 
of the protases are preserved, and eight more lines 
showing the beginning of the dream-contents. The 
latter are all worded in the following way: “If the 
‘throne’ in his dream [sees(?) ] a dead (person) in 
[ |’ (lines x + 21, 23-26). Line x + 22 
however replaces UG; ‘“‘dead” with TI.L[A] ‘‘(a)live.”’ 

The text then continues: 


in his dream vomits [ 
in his dream [touches(?) ] (dirty 


If the ‘‘throne’”’ 
If the ‘‘throne’’ 


water from an) abl[ ution t 
If the ‘‘throne”’ in his dream [eats(?)] the meat of a 
pLig 


If the “‘throne”’ in his dream [eats(?) ] the meat of a 


L J. [30] 


We turn now to the reverse without touching upon 
the problem of the size of the present tablet: 


If the 
[of 
If the “throne” in his dream [touches ] dog meat with 

[his ] h[and }. 


18 The use of BARAg (i.e., parakku “throne room’’) in the 
protases of omen-texts in the meaning of “‘king’’ has been pointed 
out already in Weidner Handbuch 90 (cf. also Delitzsch HWB 541a 
and now Falkenstein ZA 49: 131, 137). We use here “throne”’ 
instead of ‘throne room,’’ conforming to English usage. 


“throne” in his dream [ js the penis 
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If the ‘‘throne”’ in his dream [touches] pork meat 
with [his | fo[ot }. 

If the ‘‘throne’”’ in his dream [touches ] pork fat with 
[his | foot [ i. 

If the ‘‘throne”’ in his dream [touches ] dog meat with 
[his ] foot [ 7: [5] 

If the ‘throne’ in his roof : 
TLA }. 

If the “throne” in his dream [ 
of a woman [ 5 

If the “throne” in his dream [ 
L J. 

If the “throne” in his dream [is clad(?)] in a ha’i- 
garment!*§ [ ! 

If the “throne” in his dream takes a dead dog and 
L J. [10] 


If the ‘‘throne”’ in his dream [sees'*’?] a dead mungo 


dream falls from a 


Js the “‘secret’’!85 


‘ 


Js his own “‘secret”’ 


in the street [ }. 

If the ‘‘throne”’ in his dream, dead animals [ his | 
fifesh }. 

If the “throne” in his dream [ eae }. 


If the “‘throne’’ in his dream, a man uri[nates |] upon 
him [ 2 

If the ‘‘throne”’ in his dream, a woman uri[ nates ] upon 
him [ ‘). [15] 

If the ‘throne’ in his dream, a dog uri[nates ] upon 
him [ }. 


If the ‘‘throne” in his dream, a pig uri[{ nates ] upon 


him [ }. 


The problem of the length of the individual lines 
bears directly upon the supposed width of the columns 
and this again determines whether the present frag- 
ment comes from a tablet of one or twocolumns. The 
break seems to rob us with malicious consistency of 
all the apodoses. In fact, if it were not for the traces 
of a sign in line 6 (of the reverse), one could assert 
that no prognostications followed the description of 
the various dream-contents. This entire text could 
then be taken to list a number of uncanny and un- 
toward incidents experienced in dreams which, for 
the king, require specific purification-rites. The men- 
tioned sign in line 6, however, forces us to assume 
that very short apodoses now lost terminated each 
line. Consequently, if one does not assert that these 
apodoses consisted only of one word or very few signs, 
one has to posit that the lines were rather long, because 
none of the omina required a second line. Hence, the 
columns must definitely have been wide, which again 
compels us to decide in favor of a one-column tablet. 

As already indicated, all dream-contents enumer- 
ated here are clearly ill-portending ; the seeing of dead 


185 Tt is uncertain whether puzru is: here used as a euphemistic 
expression or not. 

186 A garment fa’um recurs, to my knowledge, only in some Ur 
III texts, cf. Legrain UET III 1753, 1612 as a wool-cover for 
chairs. 

187 Restored after line x + 10 of the obverse. 
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animals, the touching and eating of meats considered 
taboo, the pollution of sexual dreams, etc., all this 
points in the same direction. Such an arrangement 
is, of course, not accidental and it is difficult to 
visualize what the content of the prognostications 
might have been. Possibly these ‘‘omina’”’ had in lieu 
of an apodosis only the statement that this was a bad 
dream requiring a ritual for the purification of the 
dreaming person. At any rate, the enumeration of 
these dreams is immediately followed by a conjuration 
addressing Shamash, the Sun-god, with the request 
for protection and delivery. Only the first lines of 
the prayer are preserved, and these are broken: 
“Shamash, king of heaven and earth, [ ], Sha- 
mash, pure god, [ |, Shamash, I, the so-and-so, 
son of so-and-so, .. . [ -" 

More important, however, for the understanding of 
this unique fragment would have been the twelve very 
damaged lines which precede—on the obverse—the 
so-called omina. Here unfortunately the broken left 
edge of the tablet prevents us from stating cate- 
gorically whether these lines contained omina or not. 
We have only internal evidence, which seems to indi- 
cate that the former is more likely. At any rate, if 
these lines contained omina the protases did not refer 
to the king (BARA,). Here is a word-by-word 
translation: 


ho |rs[e ] 
xl ] 
] behind [him d 
| numerous [, ] with/in his hand [ 


[ 

L 

L 

4 

{ | numerous [ ] in/with his foot [ 
L 

L 

L 

L 








[x +5 
J 


| something which is not his [ 
-] something which is not his [ 
| he sees a dead mungo in the street [ 


ad based Leeeead a 


[x + 10] 


he is clad ina white garment, in hismouth[ =] 


If these omina refer to the king, this would have 
been expressly stated in the lost lines of the upper 
half of the tablet. Then, however, one has to assume 
that two types of ‘‘royal’’ omina are listed in one and 
the same text, one of which refers expressly and in 
-ach line to the king, while the other uses the normal 
omen-style but indicates somehow in the ‘‘introduc- 
tion” that the listed dream-contents were experienced 
by the king. Such an arrangement does not seem 
very plausible. Still, since the broken lines are more 
likely to contain omina than any other kind of text 
one would expect in such a context (i.e., ritual, prayer) 
we must assume that they represent “‘private’’ omina, 
even if this should be only a working hypothesis. 

Asa matter of fact, it is possible to explain the above 
described mixture of text-types by the assumption 
that our fragment (K. 273+) represents an excerpt. 
We know, in the series Summa Glu, of tablets which 
contain both omina and pertinent ritual (cf. for details 
below pp. 295 f.), and we know furthermore that this 
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omen-collection (i.e., 5«mma Glu) incorporates “‘royal”’ 
omina in the same series as private omina, although— 
as far as the evidence is extant—on separate tablets 
(cf. CT XXXIX 28, XL 8, 9, 35 f., 44). One could, 
therefore, assume that K. 273+ represents an excerpt 
from a non-canonical series of dream-omina which was 
of a composition paralleling that of some of the tablets 
of Summa dlu. ‘The existence of such an extraneous 
(the Akkadian scholars used here the term ahd ‘‘alien’’) 
series with dream-omina is a possibility which is like- 
wise suggested by the repeatedly (cf. above pp. 275, 
283) observed occurrence of fragments with dream- 
omina which we could not place in the series. How- 
ever, in view of the large lacunae of the Dream-Book, 
we have to put such considerations aside till we have 
more texts at our disposal. 


4. THE RITUAL TABLETS 


Throughout this part we have repeatedly referred 
to the Tablets I, X, and XI of the Dream-Book as 
Ritual-Tafeln (i.e., tablets containing rituals). Before 
we set out to discuss the fragments coming from these 
tablets, an important qualification must be made: 
the German term Ritual-Tafel refers in the parlance 
of Assyriologists to those tablets of a series in which 
are listed the zuczpits of all the incantations contained 
in the main text together with pertinent instructions 
concerning the rituals that accompany their recital. 
Examples are the first tablet of the series Surpu (cf. 
the forthcoming edition of Erica Reiner, University 
of Chicago), the last tablets of the series Mag/a (cf. 
Meier Magli) or of the series LamaStu (cf. the forth- 
coming edition of F. Kécher, Berlin). If the term 
has to be taken in this narrow sense, the Dream-Book 
has no Ritual-Tafeln but only tablets in which a series 
of conjurations has been collected, together with their 
rituals. 

This in itself is, however, a unique feature of our 
series and requires some comment. We know that 
the series Summa dlu (cf. above p. 242 for this opus) 
was compiled in a way that, in certain instances, short 
rituals were added to specific groups of omina. Thus 
the omina dealing with some kind of luminous phe- 
nomenon (birsx) are followed by a ritual (namburbi) 
against this uncanny happening (CT XXX VIII 29: 
46-51), those dealing with the appearance of certain 
fungi (kaminu) are followed by a conjuration against 
them (CT XXX VIII 20: 63-72), etc. We find there 
likewise conjurations against the sting of a scorpion 
(CT XXX VIII 38: 55-72, also CT XL 27: 2, 4 etc.) 
after omina derived from the behavior of this insect, 
and against the appearance of ants in a house (KAR 
377: rev. 37-40), etc.188 


188 An exception is offered in Tablet XVII of the series Summa 
4&lu which deals with omina derived from the digging of wells. 
The reverse of the tablet (CT XXX VIII 23, K. 2312+) contains 
a ritual to be performed before the water of such a new well is to 
be tasted (cf. translation in Oppenheim-Hartman Beer, note 39). 
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In view of this state of affairs, we explain the exis- 
tence of three tablets in the Dream-Book containing 
nothing but incantations and rituals against the conse- 
quences of evil dreams as the result of a fusion of two 
literary patterns. The first is characterized by rituals 
which are added to collections of omina for the con- 
venience of the reader; this is known only in the late 
texts of the series Summa Glu. The other pattern is 
attested in the great cultic series, such as Surpu, 
Magli, and LamasStu, in which entire tablets are dedi- 
cated to the listing of rituals. These tablets are 
placed in the canonical sequence of these collections 
either at their end (Magli, LamaStu) or at the very 
beginning (Surpu). The compiler of the Dream-Book 
followed the example of Summa dlu and added to the 
collection of dream-omina one of pertinent rituals, 
but he imitated likewise the prototype of the above 
mentioned cultic series by arranging these rituals in 
special tablets and by placing these tablets at the 
beginning as well as at the end of the sequence of 
omen tablets. 

There are certain indications that this fusion was 
effectuated only rather late, and that, originally, the 
omina (that is: Tablets II-IX) and the rituals (Tablets 
I, X, XI) formed two separate groups of texts con- 
nected solely by the fact that both are concerned with 
dreams. The creation of the series ¢Zigiqu, i.e., the 
Dream-Book as it was kept in the library of Assur- 
banipal, seems to be the work of Assyrian scholars of 
the period between the time of the Assur texts (KAR 
252 is dated from 713 B.c.) and that at which the 
tablets for the royal library were collected and copied. 

This hypothesis is suggested by two observations 
which will be presented here. 

There is first the fact that two references attest the 
existence of a series containing specifically rituals 
which are to remove the evil consequences of un- 
toward dreams. The famous text KAR 44 (d. 
Zimmern, ZA 30: 204 ff. for a translation) that lists 
the ‘‘textbooks”’ with which an apprentice to the bara- 
priesthood had to acquaint himself, quotes in line 14, 
immediately following the important series Magli and 
Surpu, an opus bear'ng the title: MAS.GE,;.HUL 
SIG;.GA “To make evil dreams pleasant (i.e., to 
change them into pleasant ones).’”’ Apart from this 
Assur-passage, we have a reference to the same series 
in a Neo-Babylonian tablet excavated in Sippar (S 18, 
V. Scheil, RA 22: 141). As ‘‘section no. 10” (X-z 
GAB.DU), we find there, in a catalogue of conjura- 
tions, the following titles: ‘‘Dreams,”’ ‘‘(Against the) 
seeing of dead people,” ‘‘ (Against) the evil of (certain) 
days, months and years,”’ ‘“‘(Against) a person losing 
things,’’ ‘“To remember what has been forgotten”’ and 
“(Against) evil signs.’’!8* Of the series catalogued 
here, we know only ‘‘Seeing of dead people,” trans- 
literated and translated (in part) by Ebeling Tod und 


189 The text indicates that thirteen tablets or sections of the 
series ‘‘Dreams”’ have been known. 
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Leben 1 no. 30 (p. 122 ff.) The title of the first series, 
MAS.GE,, however, seems to have been an abbrevia- 
tion of the title MAS.GE,;.HUL SIG;.GA mentioned 
in KAR 44:14. The Neo-Babylonian catalogue of 
conjurations indicates that the series ‘‘Dreams’’ con- 
sisted of thirteen tablets which should not be taken 
as bearing directly upon the number of tablets in our 
series Zigiqu, the Dream-Book, even though the latter 
contained originally eleven or twelve tablets. It is 
not certain at all, and perhaps not even likely, that 
these two series are identical; the former may well 
have consisted exclusively of conjurations and similar 
texts while the latter embraced dream-omina as well 
as a selection of such conjurations. 

We propose to see in the three Assur tablets LKA 
132, KAR 53 and 252 as well as in a series of British 
Museum tablets (cf. p. 299 for details) with conjura- 
tions written in Babylonian script, the evidence for 
the existence of such a series with incantations and 
pertinent rituals to be performed after one has experi- 
enced a bad dream or—prophylactically—to protect 
oneself against such occurrences. All these tablets 
contain a sequence of short sections, each consisting 
of a prayer and aritual. Many of the individual sec- 
tions appear in both text-groups (in the Assur and in 
the Babylonian excerpts) sometimes even in the same 
sequence! and repeatedly allow us to restore breaks 
and to utilize variant spellings for a better under- 
standing of the difficult text. 

These same conjurations recur also in the few frag- 
ments preserved of Tablets I, X, and XI of the Dream- 
Book. Infact, LKA 132, KAR 53, 252 and the group 
of excerpts in Babylonian script actually do furnish 
most of what we know of this section of the Dream- 
Book. Since KAR 53 and KAR 252 overlap and 
LKA 132 covers part of both texts, the Assur tablets 
are to be considered slightly differing copies of the 
same kind of collection and not part of the series 
Ziqiqu or of any other series, as the absence of any such 
indication on the preserved ‘“‘subscription” of KAR 
252 shows. We know, however, that copies of the 
Dream-Book, that is more exactly, texts which corre- 
spond to the omen-sections of the series Zigiqu, such 
as KAR 470 and VAT 14279, were kept in Assur. 
Consequently, one may assume that at the time of the 
Assur tablets, the two groups of texts—the series 
“Proto-Zigiqu,”’ i.e., the omen-collection known today 
as Tablets II-IX, and the one presumably called ‘“To 
make evil dreams pleasant”’ (or a very similar composi- 
tion)—existed side by side. A generation later, in the 
library of Assurbanipal, these texts had already been 
fused, the series Proto-Zigiqu having been enlarged by 
means of the conjurations to form the work we know 


1% The same sequence that was shown in KAR 252 can be 
observed in the following instances: K. 3333 covering lines II: 
15-28 (i.e., three sections), 81-2-4, 233 covering lines III: 37-44 
(two sections), K.13330 covering lines III : 49-54 (three sections), 
K. 4103 covering lines III: 53-61 (five sections). 
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as the Assyrian Dream-Book, and which the Assyrians 
called 7Skar Zigiqu (cf. above p. 261). 

This working hypothesis concerning the history of 
the Dream-Book can furthermore be supported by the 
fact that the tablets which contain excerpts of the 
series of conjurations against evil dreams are all 
written in Babylonian script, while this is not the case 
with any fragment containing omina. This proves 
that in later Babylon—as we know likewise from the 
quoted catalogue of conjurations—the collection of 
conjuration series was popular, in contrast to that of 
dream-omina which seem to have disappeared com- 
pletely from Babylonian libraries after the Cassite 
period. 

A surprising confirmation of this interpretation and, 
at the same time, an impressive illustration for the 
traditionalism of Mesopotamian religious practices 
comes from a small fragment (no. 149) discovered by 
S. N. Kramer in the Museum of Istanbul (S. N. 
Kramer, Sumerian Literary Texts from Nippur tin the 
Museum of the Ancient Orient in Istanbul, New Haven, 
American Schools of Oriental Research, 1944). Here 
we find in rev. ii: 8-11 a short prayer to the Sun-god 
which recurs verbatim in the Assur tablet KAR 252 I: 
73-75 (and III: 4-9 in Akkadian, I: 62-63 in Su- 
merian) and is translated below on p. 303. This 
prayer was probably written down in Nippur in the 
first third of the second millennium B.c.—more than 
one thousand years earlier than KAR 252—among 
proverbs and similar texts (cf. J. J. A. Van Dijk, La 
Sagesse Suméro-Accadienne 9, Leiden, Brill, 1953) 
patently as a quotation of a well-known conjuration. 
In fact, the lines 8-10 of Tablet I of the Dream-Book 
(cf. p. 297) represent an Akkadian translation of this 
Sumerian prayer. 

Thus the following picture of the text-history of the 
series Zigiqu presents itself. From the late Old 
Babylonian period onwards, a collection of dream- 
omina was known in Mesopotamia (Babylon) as well 
as in Susa. This type of literature did not enjoy 
much popularity in the South, but was nevertheless 
incorporated in the scholarly texts which came to 
Assyria during the extensive and thorough process of 
reception. We find copies of this omen-collection in 
Calah (cf. above p. 275) and Assur but mainly— 
probably due to the antiquarian interests of Assur- 
banipal—in Nineveh. Here, however, we find it in a 
new form, enlarged by substantial additions consisting 
of rituals against evil dreams. 

These additions come from a collection of conjura- 
tions of which the title is quoted by Assyrian and Neo- 
Babylonian scholars (cf. p. 295). As has been shown 
above, some of these conjurations had been known 
and used already in the Neo-Sumerian period. 

Turning now to the extant texts for the reconstruc- 
tion of Tablets I, X, and XI of the Dream-Book, we 
have to state again that only very few fragments can 
definitely be assigned to specific tablets. 
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We have, quite fortunately, in K. 3758 the very 
beginning of Tablet I and in K. 4103 + K. 13330 the 
last fifteen lines of Tablet X. The contents of 
Tablets X and XI can be restored to a large extent by 
means of the Assur texts LKA 132, KAR 53 and 252 
as well as by means of the Babylonian excerpts (cf. 
p. 299.) As tocontents and style, Tablet I on one 
side and Tablets X and XI on the other seem to show 
certain differences and thus to illustrate a stage of the 
text-history which we cannot as yet follow. For 
details, cf. below. 

Lastly, there is a small group of fragments such as 
K. 5175 + K. 6001, which cannot be allocated, Sm 
543, which is too small, and the atypical 81-2-4, 
166 that we cannot utilize at the moment. 

The first tablet of our series begins (on fragment 
K. 3758) with a solemn invocation of the God of dreams 
followed by a prayer to Shamash, his father. The 
first lines have the specific flavor of the early Mesopo- 
tamian incantations and have obviously been taken 
from some old, most likely Old Akkadian, text. 


[Conjuration: Zi |giqu, Zigiqu, Mamu, god of 
[ dreams! ] 

In the town of Agade you lil[ve ], 

why have you I[eft ] the town of Agade? 

The confused dreams, [ 

[who(?) ] will remove them [now(?) ]? 

The town of Agade w[hen ] 

by himself [ ; 

Oh Shamash, [you are ] judg[e, judge my case ] 

(you) who renders deci[sions, render one for me, | 

the [evil ] dreams [which I have had, make favorable ]! 

[May I walk!" ] the straight road [ }! 


(break) 


This invocation mentions first two of the names of 
the god and then sets out to tell a short story which 
connects this god with the old town of Agade, the 
capital of the empire of the first Sargon. In these six 
damaged lines some cultic incident connected with the 
departure of the God of dreams from his town Agade 
is cast in a poetic language typical of early incanta- 
tions (Old Akkadian, Old Assyrian, and Old Baby- 
lonian). The relationship between Zigigu and the 
cults of Agade remains in the dark and cannot be 
paralleled by outside references.’ It seems as if the 
compiler is quoting here an old text—perhaps on the 
level of folklore and not of the official religious life— 
to enhance the introit with the mood of authenticity 
based on antiquarian considerations. 

Then Shamash is addressed in three verses which 
represent the Akkadian version of a very old Sumerian 
incantation (cf. above p. 269) against the conse- 


191 Restored after KAR 252 III: 11 (and King BMS 6, 116-117), 
for translation of the passage, cf. p. 300. 

12For local cults of the god Ma.m4u, cf. perhaps the re- 
marks on p. 232. 
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quences of evil dreams. The Sun-god, be he called 
4U tu or Samas is always invoked when his help is 
needed to remove the “miasma’’ caused by evil 
dreams, because his is the ultimate authority to send 
as well as to ward off dream-demons. That is why 
the prayer turns from Zigigu, the child of Shamash 
(cf. above p. 232), to the Sun-god himself. 

Another fragment which can be definitely placed in 
the tablets of the Dream-Book is K. 4103 + K. 13330, 
on which we find the last fifteen lines (badly damaged) 
of Tablet X, the colophon of Tablet XI (“If a man 
has s[een ] confused dreams’’) and the actual ‘‘sub- 
scription,”’ i.e., the reference to the series, the library, 
etc. The preserved lines can be fully restored, because 
they recur verbatim in the Assur tablet KAR 252 
(III: 52-61) which, we assume, contained the text of 
the conjuration-series MAS.GE, (cf. above p. 295). 
For a translation, cf. below p. 301. 

We thus have of the entire Tablet X only the last 
fifteen lines and—preserved as a catchline on Sm 251+ 
(i.e., the end of the fourth column of Tablet IX, cf. 
above p. 281)—the following protasis: “If (a man) 
sleeps on his right (side) and has a dream (and the 
dream is) confused.’’ It is possible and even likely 
that this line introduced a section at the beginning of 
Tablet X which dealt with the influence of the position 
of the sleeping person upon his dreams. In Meso- 
potamian divination practices the positions, move- 
ments, and individual habits of a sleeping person are 
indeed considered of significance and have omina 
derived from them in the series Summa Glu (cf. a 
forthcoming article of mine), so that it is quite likely 
that they were believed to influence dreams as to their 
prognostications. ‘This, however, we have not been 
able to parallel in any of the civilizations of the ancient 
Near East. As matters stand now, the quoted pro- 
tasis of the first line of Tablet X is all the evidence 
available. 

The fragment K. 8583 seems to belong likewise to 
our series. It comes from the upper right corner of 
a two-column tablet! and represents the top either 
of the second column of the obverse or the first of the 
reverse. The writing and the double division line 
which separates the columns suggest definitely that 
this fragment as well as K. 3333, Sm 1069, K. 5175+, 
and K. 8171+ must come from one of the three 
tablets (Tablets I, X, and XI). With the exception 
of K. 8583, all the mentioned fragments have parallel 
lines in KAR 252, which we take—again as working 
hypothesis—to indicate that K. 8583 belongs to 
Tablet I and all the others to either Tablet X or XI. 
K. 8583, however, shows a type of ritual which recurs 
in the Babylonian excerpt 79-7-8, 77 rev.: x + 1-18 
(cf. note 194). 

In order to show the difference between these two 





13 Tt is possible that K. 8583 (right upper corner of a two- 
column tablet) and K. 3758 (left upper corner of such a tablet) 
come from the same tablet but no physical.“‘join’’ can be made. 
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groups of fragments, we offer first a translation of 
K. 8583. The text begins in the midst of a descrip- 
tion of a ritual addressing the god Nusku: 


in front of the “Lamp” he shall . . . a bundle of 
reeds . . . the 

hem of the right side of his (garment) he shall cut 
off and 

hold it in front of the ‘‘Lamp.” 
follows: 

“You are the judge, judge (now) my case: This dream 

which during the first or the middle or the last watch 
of the night [5] 

was brought to me and which you know but I do 
not know— 

if (its content predicts something) pleasant, may its 
pleasantness not escape me— 

if (it predicts something) evil, may its evil not 
catch me— 

(but) verily (this dream) be not mine! 
reed is plucked (from the bundle) [and ] 

will not return to its (original) place and this hem 
was cu[t ] from my garment [and ] [10 ] 

will not return to [my] garment™ after it has been 
cut off, this dream 

which [was brought ] to me in the first or the middle 
or the last watch of the night 

-C od 
J 


He shall say as 


Like this 


shall verily be not mine!’ In front of the. . 
he shall bre[ak }!** the reed into two [, 


1% The text of 79-7-8, 77: rev. x+3-17 shows both variants 
and additional phrases. The main variants are the use of ia-z 
(lines x + 8 and 9) instead of the normal a-a of K. 8583, the word 
nitpu instead of aru (x +10 GIM GI an-nu-% na-at-pu-ma 
[ana] ni-it-pi-§u la i-[ ‘] as against ana KI-5 NU GUR). 
The more interesting differences of the structure of the text can 
be gathered from the following translation which begins line 
x + 13, and happens to correspond to line 13 of K. 8583, which 
breaks off just at this point. After the scribal note ‘‘new break”’ 
followed by seven readable but unintelligible signs we have: 


. . . he shall break(?) (cf. note 196) the reed into three (pieces) 
wrap the hem (of his garment, previously cut off) around it: 

“‘(Now) you are bound, in fetters, tied up! 
in front of your great godhead I shall burn it!’’ 

(this) he shall say and then ‘‘touch”’ the floor, you light the flame, 
pronounce a benediction to your (personal) god and goddess and 
to the lamp and he (the dreamer) will be well (again). 

18 The word jfi-bi ‘‘broken’’ indicates here, according to the 
practice of the Mesopotamian scribes, that the tablet was copied 
from a damaged original. 

16 The phrase GI ana 2-5 i-ha-m{[i-i5] recurs twice in the 
dream-rituals. Cf. ana 3-5% i-ha-am-mes in 79-7-8, 77: rev. 14 
(cf. below) and KAR 252 1: 41 GI Su-a-ti ana 2 ta-ha-mi-i{§]. In 
all instances it describes a symbolic act destined to visualize the 
complete annihilation of the evil consequences of a dream. In 
the present text (K. 8583) this is rather obvious, for 79-7-8, 
77 (rev.) cf. the translation offered in note 194. The damaged 
section KAR 252 I:28-50 (the division-line before line 28 is 
visible on the photo of the tablet but has not been copied) con- 
tains the third reference to hamdSu in a context similar to that 
of K. 8583; the hem of the garment of the dreaming person is 
mentioned (I: 29), some phrases of a prayer to Shamash are pre- 
served (I: 36, 43), but no connected sentences can be translated. 

The meaning of hamdSu as said of reed suggested by these 
passages, i.e., “to break,’’ does not fit the meaning of another 
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the following he shall say: [ J (15) 


(break) 


The setting of this prayer to the god, Nusku, as 
dispenser of dreams parallels that of the conjuration 
KAR 58: rev. 1-17. The latter is also to be recited 
in front of the “Lamp” (in KAR 58:25 “LAH as 
against ndiru), i.e., the symbol of the god, depicted 
upon a kudurru (MDP TI fig. 379) as a lamp with 
the subscription: 4Nusku. In KAR 58 the deity is 
characterized as muttallik mai “‘strolling through the 
night”’ and is implored to pardon (expressed in legal 
terms: to render his decision) the praying person who 
expects a dream reflecting the changed attitude of the 
deity. The text turns then to AN.ZAG.GAR.RA, 
the Dream-god, the means of communication, and 
eventually to the night and its watches, which are 
thought of as being awake and ready, like messengers, 
to impart decisions to the waking and the sleeping alike. 

A prayer to Nusku is likewise used in the ritual 
against evil dreams preserved on the Assur tablet 
LKA 132: 19-21 which is to be performed ina IGI 
nu-ri “‘before the lamp.’’ Line 19 quotes the tncipit 
of a prayer which is extant on KAR 58: 39 ff. and 
runs: “LAH (!) LUGAL mu-Si mu-na-mir uk-li “Divine 
Lamp, king of the night, spreading light through the 
darkness!” 

In our text (K. 8583), however, the god Nusku is 
addressed in an entirely different way, although for a 
similar purpose: the removal of the consequences of 
evil dreams. The person who pronounces the prayer 
(logos) and performs the described actions (praxis) 
desires to clean himself from the contamination experi- 
enced, knowingly or not, in and through a dream. 
The basic meaning of both prayer and ritual is to 
effect a separation between the individual and the 
‘‘miasma”’ caused by a dream. The patient requires 
that the dream ‘‘be not his”’ (da zattun §7),!°7 nor should 
its prediction affect him—except to his advantage, as 
the prayer naively contradicts itself. The ritual is 
meant to symbolize both: irrevocable separation and 





hamdasu which in the vocabularies describes the condition of 
human teeth (‘‘loose’’) (nabnitu 22: 119-120), of grain (‘‘rotten’’) 
with the Sumerian correspondences HUM and HAS. (Cf., how- 
ever, alan -ldnu A: 194-199 which shows hamasSum (ZUR.ZUR) 
in a group with déku, dakaku, huppi, hussu(lu], and huss(usu] 
and thus is in harmony with haméSu “to break” or the like as 
attested in our rituals. 

197 Note that our conjuration uses the old formula of Akkadian 
conjurations, Ja jattun, in a novel way. It usually appears at 
the end in the following context: ‘‘this conjuration (which I have 
just recited) is not mine (ul jattun) (i.e., neither invented nor 
owned by me), it is a conjuration of the god NN”’; here are 
mentioned the names of Ea, Marduk or of other gods known for 
their magic power. In our text, however, the phrase, “It (i.e., 
the dream and its consequences) is (or shall) not (be) mine!” is 
repeated twice. The context is: “This dream . . . shall not be 
mine! Exactly as the reed ... the hem... do not return, 
this dream . . . shall not be mine!’’ Such a novel use of an 
established ritual formula is very rare in Mesopotamian religious 
literature. 
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annihilation of the ego affected by the dream. The 
plucking (nafadpu) of the reed out of its bundle repre- 
sents the former and the tearing off of a part of the 
hem of the garment of the dreamer stands for the 
latter, the hem of a garment being thought of as 
symbol and carrier of the personality of its wearer. 

Lines 6 and 7 of this prayer, expressing the wish 
that the good consequences of a forgotten dream 
should not escape the worshiper, have found a curious 
echo in a prayer quoted in the Babylonian Talmud 
(Berakoth 55b) which we give here in a condensed 
form after the translation in I. Epstein, ed., The 
Babylonian Talmud, 339f. (London, Soncino Press, 
1948): “Sovereign of the Universe, I am Thine and 
my dreams are Thine. I have dreamt a dream and | 
do not know what it is . . . if they are good dreams 
confirm them and reinforce them... and if they 
require a remedy, heal them. . . . As Thou didst turn 
the curse of the wicked Balaam into a blessing, so turn 
all my dreams into something good for me!”’ 

As to those fragments which we are inclined to 
attribute to the last two tablets of the: Dream-Book 
(i.e., Tablets X and XI), we have first: K. 8171 
+ 11041 + 11684 + 14058 forming clearly the lower 
section of the first column of the obverse of such a. 
tablet, then K. 3333, lower section of the first column 
of the reverse with part of the uninscribed second 
column, and finally Sm 1069 showing remnants of two 
columns of a two-column text which do not allow us 
to establish whether it is of the obverse or the reverse. 
Then there is the join K. 5175 + K. 6001 covering 
parts of two columns, and the small fragment Sm 543 
which does not even contain one complete line. 

Since the sequence of the incantations on the extant 
tablets of the series MAS.GE; from Nineveh and Assur 
does not seem to be standardized, we cannot attempt 
to arrange the fragments of our Dream-Book in the 
original sequence of the two tablets of which they are 
parts. However, we give below a list of the parallels 
which link the Nineveh fragments to the Assur text 
KAR 252. Translations will be offered in the discus- 
sion of KAR 252 on pp. 300f. The list includes also 
those Neo-Babylonian excerpts of the series which are 
kept in the British Museum and are published in the 
present book. Their contents will likewise be trans- 
lated when the conjurations of KAR 252 are typo- 
logically analyzed: 


K. 3286 (=Gray Shamash pl. 3) = KAR 252 III: 


20-26 

K. 3333 = KAR 252 III: 
16-28 

K. 4103 + 13330 = KAR 252 Ill: 
52-61 


198 Since KAR 252 III: 60 corresponds to the last line of Tablet 


XI, KAR 252 would dedicate 210 lines to Tablet X and only 55 
to Tablet XI, which is not likely. 
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K. 8171+ lines 5-6 = KAR 252 I: 71-72 
lines: 7-14 = KAR 252 I: 19-27 

(with variants) for 
further parallels cf. 
note 232. 

= KAR 252 I: 79-II: 
16 (with variants) 
for further parallels 
cf. note 232. 

= 79-7-8, 77 rev. 
x + 1-18 and KAR 
252 I: 28-50 

= KAR 252 Ill: 
49-54 

= KAR 252 I 

= KAR 252 I 


lines: 15-23 


K. 8583 


K. 13330 (cf. K. 4103) 


Sm 1069 (right col.) lines : 3-7 
(left col.) 
79-7-8, 77 obv. lines: 1-15 


7-12 
1-6 


(excerpt) = KAR 252 II:58- 
III: 3 
rev. lines: x + 1-18 
(excerpt) = K. 8583 
81-2-4, 233 (excerpt) = KAR 252 Ill: 


37-44 


Since it seems impossible to reconstruct the contents 
of Tablets I, X, and XI of the Dream-Book with the 
small number of fragments at hand, we intend to 
present here the text KAR 252 as far as it is preserved 
and legible. The 265 lines of this document contain 
the very material which the compiler of our series 
utilized to fill the Ritual-Tafeln. The three tablets, 
however, have certainly been inscribed with three 
times as many lines, so that KA R 252 can only provide 
us with one third of their content. Even if KAR 53 
and LKA 132 had been completely preserved it re- 
mains doubtful whether this would have helped us 
much, since the first lines of KAR 53 (lines 1-15) 
correspond exactly to the last lines of KAR 252 (lines 
IV : 38-47) and on LKA 132 the lines x + 2-26 corre- 
spond to KAR 252 IV: 21-47 (with small variants and 
omissions) while LKA 132: x + 11-17 and x + 21-26 
parallel KAR 53:1-15. The sequence of conjurations 
on KAR 53 and LKA 132 on the one hand and 
KAR 252 on the other evidently differed, so that the 
only possible procedure is to treat each conjuration as 
an independent unit composed of an incantation and 
its pertinent ritual, and to renounce all attempts at 
full reconstruction. 

Again, we have decided to depart from the cus- 
tomary approach in such matters. Instead of simply 
translating the conjurations of KAR 252 in the acci- 
dental sequence of this document, restoring the gaps 
by means of the excerpts quoted on above, we propose 
to deal with the material from the phenomenological 
angle. The balance of this section will, therefore, be 
taken up with translations of these conjurations organ- 
ized according to the nature of the pertinent ritual. 
First we shall deal with conjurations relying exclu- 
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sively upon the power of the word, then with those 
based upon analogy-magic meant to enhance the 
efficiency of the incantation by means of certain sym- 
bolic or ritual acts. In the latter case, specific varia- 
tions of the “mechanism” of the catharsis will be 
singled out and investigated. 


Type A (KAR 252 I: 7-12)” 


If a man had a wrong dream 

he must, in order that its evil (consequences) may not 
affect him, 

say to himself before he sets (in the morning) his foot 
upon the floor: ‘“The dream I have had 

is good, good, verily good before Sin and Shamash!” 

Thus he shall say. (In this way) he makes a good 
egirrn 

for himself and the <evil> of his dream will not come 
near him. 


The counter-magic against the dangers of an evil 
dream consists here in the conscious creation of a 
favorable omen, an egirra (cf. above p. 211) which is 
normally a chance utterance overheard and received 
as a divinely activated sign. 


Type B (KAR 252 III: 4-17) (Sumerian with 
Akkadian interlinear translation) 





Shamash, you are the judge—judge my case! 

You are the one who makes the decisions—decide my 
case! 

Change the dream I had into a good one! 

May I walk the straicht road, may I have a com- 
panion! 

Shamash, all day [may they be good for me ] 

Shamash, all month may they be go[od for me! ] 

(Title:) A ritual ‘‘preparation’”’ to remove (the conse- 
quences of) evil dreams. 

He shall recite this prayer with uplifted hands before 
Shamash and he will be relieved. 


This type represents the approach which relies on 
prayers without any specific ritual activity. Cf. also 
the short conjuration which dispenses with magic and 
seems to be very old and probably misunderstood by 
the scribe: 


199 Parallel: Sm 1069 right col.: 3-7 with few variants. Note 
that HUL has been erroneously omitted in the last line of both 
texts. The fragment Sm 1069 contains, furthermore, in the 
remnants of a left column the ends of five lines of the dream-ritual 
which we have on KAR 252 1: 1-6. The two lines at the top of 
the right column (cf. also LKA 132: x + 19) show references to 
a prayer to Nusku by mentioning niru “lamp,” and sections of 
seven broken lines (lines 8-14) of another dream-ritual without 
great interest. 


20 The last three lines recur on K. 3333: x + 1-3. The Su- 


merian text appears also (except for the fifth and the sixth line) 
in KAR 252 I: 73-77. 
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KAR 252 IIL: 47-51"! 


Conjuration: Dispel, remove the curse, . dog! 

May the wind carry off the evil of the dream I have 
had! 

(Title:) A prayer to remove the evil consequences of 
an evil dream. 

Ritual for this: When he has a dream he shall libate 
vinegar 

before he sets his foot on the floor. 
set his foot on the floor. 
be removed from him. 


Type C* (KAR 252 II: 58-III: 3) 


(Then) he shall 


The evil of the dream will 


Conjuration: My dream was pleasant, my egirri good, 

good before Sin and Shamash, good before Sin and 
Shamash, 

good before Sin and Shamash! 
of queen Ninlil 

without whom no decision concerning the country is 
made,” (now) I made a good (omen)— 

may it be for the good! (now) I have set (my) foot 
on the floor—may it be for the good! 

All day may they be good for me, all month may they 
be good for me, all year may they be good for me! 

May they remove what spell has been pronounced 
against me, may they remove what hate has done 
to me, may they give back to me what was taken 
away, 

may they put into my hands (again what I lost) 
unknowingly! 

I belong to the heroic Marduk, son of Ea: 

when misfortune sees me, may it hide itself, 

may I not fall from misfortune into more misfortune! 
(li Sumerian :) Marduk, first-born son of the Abyss! 

it is for you to make things good and pleasant, 

be conjured in the name of heaven, be conjured in the 
name of the netherworld! 

(Title:) A prayer to remove (the consequences of evil) 
dreams. 

Ritual for this: If a man has had a dream and cannot 
[remember it ] he shall wash his hands with soap in 
his bed 

before he sets his foot on the floor then 

he shall recite (this) conjuration three times and he 
will be lucky. 

(Variant adds:) Second ritual for this: Set your left 
foot on the right side of your bed on the floor and 
recite the conjuration three times. 


Upon the command 


The ritual activities prescribed for this conjuration 
will be used here to investigate two approaches to 


201 The last three lines recur on K. 13330. The obscure phrase 
in the first line (KAR 252 III: 47) runs UR.ZIR i-gi-bi. 

202 Parallel: 79-7-8, 77: 1-16 and also ibidem 17-26. In the 
latter section (line 23) the scribe added the phrase a-a ip-rik. 
Cf. next note. 

203 Instead of [purussé mati] pardsu of KAR 252, the fragment 
79-7-8, 77:4 has Simat mati Sému. 
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cathartic practices: the removal of the contamination 
by magic means and—obviously following a folklore 
pattern—the duping of the evil demons. The former 
is exemplified by the washing of the hands of the 
dreamer, the latter by the way he is to leave his bed, 
evading and outwitting the demons waiting for him. 
This very same practice is illustrated in another short 
conjuration, again couched in the peculiar language of 
early Babylonian and Assyrian conjurations that are 
sometimes so difficult to understand in their actual 
meaning as well as with regard to their implications. 
Old folklore practices and formulae have here been 
preserved, obviously often in corrupted form. But 
then meaningless and obscure phraseology has always 
been taken to enhance the power and the efficiency 
of this type of conjuration; here is an example: 


KAR 252 III: 52-58 (III: 33-36) 


Conjuration: Ram of storm slaughter(ed) (with) a 
dagger of wind! the dead eat (it) and they drink 
(var.: eat) (it)—(but) it is nothing but wind! The 
dream which I had this night—like the tip of my foot 
cannot touch my heel—the dream which I had shall 
not come near me, shall not touch me. (Final) magic 
formula of the conjuration (to be recited here). 
(Title :) A prayer to change evil dreams into good ones. 
Ritual for it: With his foot he shali touch the floor on 
the side (of the bed) on which he was sleeping. He 
shall recite the conjuration three times and turn then 
over to the other side (to get out of bed) and his mis- 
fortune will be removed. 


Instead of removing the contamination of a bad 
dream by actually cleaning the body with water, 
another technique seems to have been considered 
especially potent: the rubbing of the entire body with 
a lump of earth supposed to absorb the imaginary pol- 
lution of the person of the dreamer, and the destruc- 
tion of that lump. Thus the evil consequences of a 
dream were thought to be annihilated. For an analo- 
gous Egyptian ritual cf. p. 244. 

We bring forward here, as Type D, an especially 
long and rather poetically worded example of a con- 
juration used with such a lump of earth (Sum.: LAG, 


Akk. kurbannu) : 
Type D (KAR 252 III: 20-38) 


Conjuration: When you, Oh Shamash, rise from the 
Cedar-Mountain, (all) the gods greet you with 
jubilations, 


204 Parallel: K. 4103 + 13330 (for lines 55-61) which contains 
the last lines of the Tablet X of the Dream-Book and the “‘catch- 
line,”’ i.e., the first line of Tablet XI = KAR 252 III: 61. 

205 Parallels: K. 3333 corresponding to the first nine lines, and 
K. 3286 (published in Gray Shamash, pl. III) to the first six lines. 
The variants are rather insignificant: K. 3286 has ta-at-tap-ha for 
it-tap-ha in the other texts; K. 3333 has a-me-lu-tui as against 
LU.DIDLI of the other texts; K. 3286 adds ku-uk-ku-5u before 
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all mankind rejoices over you. 
brings you (an offering of) 

cedar (perfume), the widow (only) madga- (and 
kukkuSu)-flour, the poor woman (some) oil, 

the rich from his wealth brings you a lamb, 

but I bring you a lump (of clay), the product of the 
netherworld! 

“Oh lump, product of the netherworld, in my sub- 
stance has been fused 

your substance, in your substance has been fused my 
substance, 

in my ‘self’ has been mixed your ‘self,’ in your ‘self’ 
has been mixed my ‘self.’ 

As I am throwing you, lump, (now) into water and 
(there) you will crumble, disintegrate 

(and) dissolve, may the evil of the dream which I 
had during the night— 

(whether) I saw a god, a king, an important person, 
a prince, a dead (or) a living person— 

your right . . . I turn towards left?*— 

just like yourself, fall into the water and crumble, 
disintegrate 

and dissolve !’’?07 

(Title:) A prayer for one who has had a “‘dark”’ dream. 
Ritual 

for it: He shall take a lump (of earth) from a closed-up 
door, he shall recite three times the conjuration over 
it, he shall throw (it) into water. His misfortune 
will depart. 


(Then) the ddri-priest 


The variations on the theme of the ku/irbannu 
(lump) are as frequent in our text material as they 
are revealing with regard to the magic practices and 
their implications. There is, e.g., one variant which 
turns to Ea, the god of the Abyss, obviously because 
the lump of clay is not only taken from that realm 


ZiD.MAD.GA against the other texts, and DUMU.DINGIR-Sa 
between ana-ku and na-Sd-ka-ak-ku(!), etc. 

K. 5175 + K. 6001 runs parallel to lines 6-11 of K. 3333 with 
interesting elaborations regarding the contents of the evil dreams. 
The pertinent lines (x + 6-9) run as follows: 


“(the dream which) I have seen, repeatedly seen, (that) I saw 
my dead father, 

(that) I saw my dead mother, (that) I saw Shamash (or) the king, 
(that) I saw an important person, (that) I saw a prince, 

(that) I saw a dead person, (that) I saw a living person, (that) 
I saw something I did not know, (that) I travelled to an un- 
known country, 

(that) I ate an unknown dish(?), (that) . . 
garment.” 


. in an unknown 


It is to be noted that this passage refers to topics dealt with in 
the Dream-Book, such as traveling in dreams, eating of all kinds 
of food, dressing (attested only in one line, cf. above pp. 262 and 
264). The seeing of dead relatives, however, is not mentioned 
in the extant fragments, nor are visits at court and in temples. 
The fact that the handling or any contact with unknown and 
strange objects is typically considered evil, is borne out by the 
apodoses of the omina which refer specifically to such instances; 
of. p: 271. 

206 Unintelligible. 

207 Here the text continues with the conjuration translated 
above (KAR 252 III: 52-55.). 
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(cf. above), but also because it is later to be thrown 
into the water: 


KAR 252 III: 39-4678 


Ea, king of the Abyss, who fashioned heaven and 
earth, created mankind, 

who prescribes the course of events,” who is helpful, 
who renders decisions for god and man (alike) 

(as) to the dream I had this night— 

I am afraid, perturbed, deeply depressed— 

if it was good may the good (it predicted) happen to 
me! Like the lump which I throw (now) into the 
water 

in front of you, may (the evil of the dream) become 
disintegrated (and) melt away! 

(Final) magic formula of the conjuration 
recited here). 


(to be 


Most explicit with regard to the function of the 
“lump” is a section of K. 8171+ (cf. above p. 299) 
which comes most likely from the Dream-Book and 
has, so far, no direct parallel in KAR 252, probably 
because of breaks in the latter. 


Type E (K. 8171+:x + 15-23) 


If a man has had an evil dream at night [he shall 


take J 
(and) smear it over his entire body. Towards the 
East [ ] over a sherd [ }. 


Thus he shall say to the lump: ‘‘Lump! in your 
substance 

my substance has been fused, in my substance your 
substance has been fused!” 

(Then) he shall tell (paSaru) (the lump) all the dreams 
he has had (and say): 

As I shall throw you (now), lump, into water and 

you will crumble and disintegrate, may the evil 
(consequences) of all the dreams seen 

be gone, be melted away, be sixty double-miles re- 
moved from my body!” 

This he shall say to the lump and throw (it) into water 
and (the evil) will pass him by. 

(Title:) If a man has had an evil dream, that (its 
evil consequences) should not affect him. 


The main importance of Type E lies in its concise 
statement concerning a new way to “‘transfer’’ the 
evil dream to the lump of clay which is then to be 
destroyed. This is done on one hand by physically 
mixing the evil clinging to the body of the dreamer 
into the lump—and, on the other hand, magically, 
by reporting (pasaru) the dream content to the lump. 


208 The invocation of Ea recurs on the Babylonian excerpt 
81-2-4, 233: 3-5 in another context (pattern of the Shamash 
prayer). Instead of the awkward epitheton épit usdte (said 
ordinarily of human beings and kings) we have in 81-2-4, 233: 3 
“who assigns (lit.: gives) nindabi-offering to the great gods.” 

20 A free translation of an important but difficult phrase which 
occurs frequently in religious cuneiform texts. 
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We shall presently offer more examples of such prac- 
tices. At this point, however, a somewhat more 
wordy variant of the formulae which accompany the 
destruction of the lump of earth, carrier of all the 
evil of the dream, will be given. It is taken from a 
very damaged section of KAR 252. The text of the 
conjuration begins with the kirsu-formula (I: 79- 
II: 1) which magically identifies the ‘“substance’’ of 
the body of the dreamer with that of the lump of clay, 
seems to describe the time and nature of the dream,?"° 
and then continues: 


KAR 252 II: 6-18 


. as I shall throw you (lump) into water (and) 

you will disintegrate (and) dissolve and never [re- 
turn | to your (original) place 

may the evil of this dream (which) are .. . 
[when I throw you ] into water 

crumble, disintegrate (and) dissolve, [never return ] 
to its (original) place! 

May it (the evil) cross the river, scale the mountains! 
May my evil be dissolved, 

like smoke may it rise skyward, like (this) torn off 
twig of the tamarisk may it not [return] to its 
(original) place! 

Tamarisk, purify me! maStakal-plant, absolve me! 

‘Heart’ of the date-palm, may make me holy! the 
river may receive me (for an immersion) 

(and) endow me with its (pure) sheen, may it carry 
off my misfortune! 

Oh Shamash, the dream I had shall be good; Oh 
Shamash, the dream I had shall be trustworthy! 
Oh Shamash, change the dream I had into a good one!”’ 
Ritual for it: He shall recite this conjuration three 

times either over a lump of salt or over a lump of 
clay, 
throw it into water and the evil (consequences) of the 
dream will not affect the man. 


sé 


upon you 


On p. 217 ff. we discussed at length the specific two- 
fold semasiological aspect of the Sumerian verb b tr 
and of the corresponding Akkadian pasSdru. The use 
of the latter (paSdru) in the conjurations of Type E 
illustrates as lucidly as one would wish the nuance: 
“to report a dream”’ with the important difference 
that the rationale of the “‘dream-transfer”’ is in our 
instances clearly the desire to annihilate the evil 
consequences. The reporting of the dream is—in 
these rituals—mostly termed paSdru (as in the epical 
passages quoted p. 217) but in a few instances this 
verb is replaced by mand@ “‘to recite’’ (cf. also p. 304). 


KAR 252 I: 51-78 


If he had a dream and its evil depresses him [ ] 
he shall tlake ] a lump [of clay and ] the entire ‘“‘evil’’ 
of the d[ream ] 


210 Cf. lines I1:4-6 which correspond exactly to K. 5175 


+ 6001: x + 6-9 (see p. 301 and note 205). 
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[he shall re Jcite over the [lump] and [then he shall 
say ] in front of Shamash 

as follows: “[ a_|s [I shall throw] the lump into 
water 

[ Sh Jamash, judge of the Upper [and the 
Nether world ]}” 


(two lines destroyed) 


[ ] you shall prostrate yourself before 
the god... 
. . you shall say a benediction and you will be well. 

(Sumerian:) ‘‘Utu, you are the judge of heaven and 
earth, 

. . . Utu, listen to the accuser! 

You are judge, [judge my case ], 

you are the one who renders the decisions, render a 
decision! 

My [evil] dream . . . my failing [health]; 

like the lump [thrown] into water, annihilate its 
Cevil(?) ]!”’ 

Conjuration: Utu, judge of heaven and earth, 

[ditto(?) | of the countries, judge; my prayer 

[ |] my [fai ling [health ], 

[ _]| my bad dreams, my failing health, .. . 

[ | restore them! (Final) magic formula (to be 
recited here). 

[Ritual for it:] A lump (of clay) from the Westwall 
. . . he shall lift up; 

three times [he shall rec Jite the conjuration over it; 
he shall throw (it then) into water and he will be 
relieved. 

Conjuration: Utu, you are the chief-justice of all 
judges, 

you are the one who makes the decisions, make a 
decision for me! 

[The dream ] which I had, change irto a good one," 

may I walk the correct road, may I acquire a friend! 

May my [dreams(?) ] be pleasant. 

[Two pra Jyers; he shall recite (them) with uplifted 
hands to Shamash and he will be relieved. 


In line 28 of the fragment 79-7-8, 77 (Babylonian 
script) we find an interesting parallel to the ‘‘tech- 
nique’’ applied in Type E. The text is very much 
damaged but seems to contain a ritual which consists 
basically of (a2) washing one’s hands three times after 
a dream, after one has recited a conjuration as many 
times, and (6) transferring the ‘‘dream’’ into the 
water. The latter is expressed as follows: “this dream 
you shall tell three times into the heart of the water”’ 
(MA.MU Su-a-ti 3-54 ana SAG; A BUR).22_ Patently 
the water, which thus has taken up not only the 
miasma of the evil encounter thought to leave its 


*11 Restored after the parallel passage KAR 252 III: 8 and 10 
which contains the Sumerian version with an interlinear Akkadian 
translation, lines III: 4-15 corresponding to II: 73-77. 

212 The ritual tablets use normally MAS.GE, for “dream,” but 
MA.MU is attested in 79-7-8, 99:26 (MA.MU HUL) and 28 
(MA.MU §u-a-ti). 
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traces upon the body of the dreaming person but also 
the very contents of the dream, is then to be poured 
out to the accompaniment of appropriate prayers. 

The passage offers thus another instance (cf. also 
p. 304) of the coexistence of two analogous magical 
practices: the removal of the imaginary contamination 
from the body of the dreamer is paralleled by the 
magic method of reporting the dream-content to a 
carrier later to be destroyed. 

Apart from the use of water as a means of destroy- 
ing the evil of a dream, we have references to practices 
which rely upon the cathartic power of fire as do many 
and important conjuration-series in Mesopotamian 
magic. Note for instance a very short but repre- 
sentative conjuration of this kind: 


Type F (KAR 252 I: 13-15) 


[If a man] has had a “‘wrong’”’ dream, he shall (in the 
morning) without(?) breakfast 

tell the dream [to '], he shall burn (it) in fire 

[and the evil(?) consequences | will not impede him. 


More explicit is K. 8171+:x + 7-14, a fragment 
most likely of the Dream-Book itself, which runs 
parallel to KAR 252 I: 19-27 and can be used to 
restore that rather damaged section: 


If a man has had an evil dream during the night and 
is depressed, 

he shall take, in the early morning?!® when he gets up 
(but) before he has set his foot on the floor, 

the ‘‘thorn’’?!* from the northern side of a date palm, 
make a (new) wick 

of combed wool, steep (it) in oil and light a lamp. 
the lamp he shall say as follows: 

“Gibil (i.e., Fire-god)! glowing, strong lord! com- 
panion of Shamash, ki[ng % 

you are great, overpowering among the gods, your 
brothers! 

All my dreams which [I do not know ] 

but you know, (which) I have seen [ 


To 


_ 


The text is here too much shortened to be fully 
intelligible. The parallel in KAR 252 I:19-27 is 
fortunately preserved in the essential passage. After 
describing with minute care the preparation of a new 
wick for the ‘‘sacred”’ fire, i.e., the fire which can be 
addressed as a divine manifestation of the Fire-god 
Gibil (KAR 252 I: 21-22),?45 the text has: 


[ ] he shall light the fire, the dream 


213 The early (i.e., most likely: immediate) rising after dreams is 
also prescribed in the Babylonian Talmud (Berakoth 566). 

214 Cf, above note 118 for this part of the date-palm. 

215 Cf. above p. 298 for the “lamp’’ of Nusku. Instead of 
nu-ra ta-gad of K. 8171+:x + 10, KAR 252 I: 22 seems to have 
i-§d-tu i-Sd-ka-an. Note also the idiomatic wording in KAR 252 
1: 20 [ina Se-ri hJa-ar-bi KA d-ka-al-lu-S% “early in the morning 
(when) the door (still) holds him (i.e., before he has set foot out- 
side of the house).”’ 
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’ 


[he has had ] he shall recite (man#) over the ‘‘thorn’ 
and 

[say as follows: ‘‘Gibil |... mighty, strong, 

[who makes potent exor |cistic rituals, all the evil 
sign(s) ...” 
(two lines damaged and obscure) 


A revealing variant is contained in the fragment 
79-7-8, 77 (Babylonian script) rev. 19-21: 


If a man had a bad dream and is depressed, he shall 
tell (paSaru) (it) to a taritu of reed,?!® 

burn it in fire, he shall himself blow the fire and he 
will be relieved. 

Ditto: in the morning he shall anoint his hand with 
perfumed oil and he will be relieved. 


Here the dream-content is likewise transferred by 
pasdru, but again—in addition to this—the miasma 
is removed from the person of the dreamer by his 
blowing (ina piSu inappah) the fire which consumes 
both, his pollution and the dream itself. 

A unique variation of the pasdru-technique is to be 
found at the end of the same fragment 79-7-8, 77 
(rev. 22-24 and also right edge) which addresses itself 
to the priest: 


Ditto (i.e., If a man had an evil dream and is de- 
pressed): you shall make (lit.: roll) seven small 
balls of clay, he shall tell (to them) seven times the 
dream (s) he has had; 

you shall scatter (the balls) on a crossroad; before 
Shamash he shall say: 

‘‘May the dream I had go toa place of . . .!’’ seven 
times he shall say (this) and he will be relieved. 


The next section, written on the edge of the tablet, 
seems to be of exactly the same type, using fourteen 
kupatinnu’s (i.e., small balls) instead of the seven. 

Such balls or pills?!? are, as a rule, used only in 
Mesopotamian medicine. Prepared from a variety of 
ingredients (flour, powders of all sorts), they are to be 
swallowed by the patient, used as a suppository to 
relieve intestinal troubles, etc. Their number is al- 
ways either seven or fourteen, and pertinent conjura- 
tions have to be repeated as many times as there are 
pills (@ma kupatinna Sipta tamanni, Thompson AMT 
45, 5:5f.) The use of these pills for purely magic 
purposes—as attested in the present ritual against 
evil dreams—is extremely rare. In fact, we know of 





216 The word taritu appears in H.-h. VIII 143 GI.BAR.RA 
= ta-ri-tum, in the series 4-A I. 331 as a designation of a sprout 
or other excrescence of a reed and again in Z.-h. III: 397 as 
referring to a similar feature of a date-palm: GIS.BAR.DA 
GISIMAR = fa-ri-tu. The commentary to the latter passage 
(series HAR.GUD A I: 29) explains ta-ri-tum as mar-ti up-pi 
“daughter of the basis of the leaf.’”” The omen CT XLI 16: 6-7 
illustrates this last passage: “If a date-palm has (SUB-a?) 
ta-ra-a-ti on its top/in the middle (of its trunk).”’ 

17 For kupatinnu, cf. G. Meier in Orientalia NS 8: 301; cf. also 
R. Labat, RA 40: 120f. 
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only one parallel. The text KAR 134 contains a 
ritual against a disease caused by “the hand of a 
ghost” that has hit the patient (obv. 20); the 
“physician” is to clip the fingernails of the sick per- 
son, to enclose them in such clay balls and to throw 
them into a well or river.*48 With this part of the 
body of the patient,” the source of his discomfort 
was apparently considered removed. Exactly as in 
our dream-ritual the pill of clay is used there as a 
carrier, but instead of holding the actual clippings, the 
kupatinnu of our ritual ‘‘carries’’ the dream-contents 
which have been transferred to it by means of the 
pasaru, the telling of the dream. 

Here we should perhaps mention a short but atypical 
dream-ritual preserved on K. 3333:x + 4-6 and 
(partly broken) on KAR 252 III: 18-19: 


If (a man) had a dream (and) cannot remember (it) 
or the dream is . . .”° 

he shall throw seven grains of the PI.TA.PI.PI-plant™" 
into fire and 

place (the plant itself) upon his forehead and he will 
be fine. 


The forgetting of dreams was a source of apprehen- 
sion for the Mesopotamians (cf. note 229 for another 
reference) because the evil consequences of an un- 
toward dream were considered effective whether the 
dreamer happened to remember the experience or not. 
The same attitude is attested in the Babylonian 
Talmud; cf. the passage quoted above p. 299. 

We turn now to the magic measures listed on KAR 
252 which dispense with the use of any apparatus.”” 


218 As third locality the bursimdu of a door is mentioned in this 
context. Consequently this word must denote the box beneath 
the pivot of adoor. For bursimtu in H.-h. V: 256, cf. the Sumero- 
gram GIS.KU.GAL. 

219 The magic practices making use of the clippings of the 
fingernails of an enemy as well as their countermeasures cannot 
be discussed here. The present passage illustrates the concept 
of the fingernail as personality-symbol which is attested in legal 
as well as ritual practices. For the latter cf. simply Zimmern 
Beitrdge 111 note b; for the former San Nicold Beitraége 140 f. 

220 One sign partly broken off. 

221 There are a number of plants with names in which the 
element PI.PI recurs in combination with various other elements; 
cf. simply Thompson DAB index p. 374. No identification can 
be proposed. 

222 A long and partly damaged section of KAR 252, II: 24-57, 
is dedicated to a complex ritual which utilizes for ritual purposes 
an object called kusaru. The pertinent passages of KAR 252 are 
II: 28 ana IGI ku-Sd-ri [ }-ma ki-a-am DUG,.GA. We find 
the same word in LamaStu III iii: 23 (ZA 16: 178) it-ti GIS. 
SINIG a-bir u ku-Sa-ri e-di r[u-kus-si] and in the unpublished 
Nippur version of the series LU-Sa (A 194). which (according to 
Dr. Landsberger) has the equation 1i.Se.dib.dib.bu 
= mu-pa-hi-ir ku-sa-r[i]. The meaning “stick, staff’ or the 
like seems rather likely, especially since the ritual of KAR 252 is 
primarily concerned with the giS.ma.nu. The ritual be- 
gins with a conjuration to the Sun-god (II: 29-37): 


Utu, preeminent among the gods, Utu, shining .. . 
Utu, king of heaven and earth, king of the Anunnaki, 
Utu, mighty hero, king of the Igigi, 


a a eee —- oS 


~~ 
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There is first KAR 252 II: 19-23, an apotropaic 
ritual designed to ward off evil dreams. It makes use 
of the abracadabra-type of formulae, i.e., senseless but 
rhythmically organized short phrases which may or 
may not go back to misunderstood Sumerian spells or 
even to other languages. 


KAR 252 II: 19-23% 
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hubba hubba, abni ard era 

usrugu(?) uslulu—(Final) magic formula of the con- 
juration (to be pronounced here). 

(Title:) A prayer not to have a confused dream. 

Ritual for it: you shall make four male and female 
NA (human figurines?) of clay; seven times 

you shall recite the conjuration over (them) and place 
(them) on your head. 


A number of short prescriptions are assembled in 
the lines III: 61-IV: 4, all apotropaic in their nature 
and dealing with a variety of stones, plants, etc., which 
were to be carried in small leather bags”** as charms 
and were supposed to protect their wearer against evil 
dreams. Here is a representative example: 


KAR 252 III: 61-63 


If a man has confused dreams (and) his dreams are 
(always predicting) evil for him; 

that their evil (consequences) should be removed and 
not affect the man: seeds of the KIL-plant, the 
‘“‘mountain”’ plant, 

the “white’’ plant (and) emesallu-salt (should be 
carried) in a leather(bag). 


The subsequent passages (III: 64-66, II]: 67-68, 
IV:1-2, I1V:3, IV:4, IV:15-16, IV:17-18, IV: 
19-20) are all in the same vein. There we find such 
minerals as KA.GI.NA, ‘‘sea-tooth,’’ abaSmu, sulfur 
and alum, metals (iron, silver, gold, most likely in 


Utu, the giS.ma.mnu, the mighty weapon of the gods 

may shine before you! 

My personal god may stand at my right, 

my personal goddess may stand at my left, 

heaven and earth may stand before you: 

the gods may establish the ‘‘nature”’ (i.e., the essential qualities) 
of the giS.ma.nu! 


The next conjuration (II: 39-47) addresses all the great gods 
by name to compel them to ‘“‘determine the nature”’ of the ritual 
tool, i.e., to enhance its innate and characteristic power and 
efficiency. Then a short ritual is performed (II: 48-50, partly 
damaged) and the giS.ma.nu is addressed (II: 51-55): 


giS.ma.nu, mighty weapon of the gods, 
spread your sweet shade! 

My personal god at my right, 

my personal goddess at my left, 

be gracious, render the decision! 


After this, the ‘‘patient’’ is to go to sleep (KU.KUR NA-ma) 
and, in his dream (the text is here damaged), whatever depressed 
him (?) will be remedied (?). 

223 Parallels: KAR 252 IV: 42 and LKA 132: rev. 2 which have 
a-ra-tu-é a-ra-ba-tu-é while KAR 53:10 has a-ra-te-e a-ra-ba-te-e. 

24 For this practice, cf. Landsberger, ZD MG 74: 445. 


DREAM-BOOK 305 


beads), sherds of ostrich eggs (III: 67), a “green frog 
of [ J)” (III: 67), plants called ‘dog-tooth,” 
elikulla, etc. 

In the next section are enumerated beads for a 
charm in the form of a necklace: 


KAR 252 1V: 5-7 


99 


(Beads of) jasper, sahhi-stone,”> of UR-stone, of 
diorite(?), 

of KUR.NU.DIB.BA-stone, of ‘‘male copper’’ stone 
you shall string on a linen thread 
. .26 stone-(bead)s to change confused dreams into 
good (ones). 


This is followed by a rather strange invocation of 
the Dream-god to be recited over a “‘bandage”’ 
(ME.UGA”’) or a “phylactery(?)’’ (taksiru®*) worn 
around the neck of a person fearing evil dreams. 


KAR 252 IV: 8-14 


[Conjuration: |] Evil[doer ], cut-throat, leader of the 
dark powers, 

. . . full of (lit.: covered with) foolishness, 

leader of hidden evil—day and night— 

Zag.gar.ra (i.e., God of Dreams), turn the evil 
you have done into blessing, 

[goddess . . .] turn whatever you have done into 
blessing! 

[Be grac jious, Shamash, may he make favorable the 
[ J, be gracious, Marduk! 

This [conjuration(?)] you/he shall recite over a 
taksiru and he shall place (it) around his neck. 


The threatening tenor of this invocation is quite 
unique in cuneiform literature; the breaks of the text 
rob us, unfortunately, of the name of the goddess 
associated with the Dream-god. 

This brings to a close our presentation of the 
‘‘dream-rituals’’ embodied in the Assur tablet KAR 
252.9 The list in footnote 232 will show that we 


226 These stones which we do not care to attempt to identify, 
recur frequently in such texts. For the rare NA,y.UR, cf. however 
KAR 213 1:30 and Johns ADD 993 II: 8. 

226 The beginning of this line mentions another, stone: [NA,]. 
NIG.URUDU.UD perhaps as an afterthought. 

227 For this Sumerian term, cf. Falkenstein LKTU 5, n. 2 and 
G. Meier, ZA 45: 215, n. 4. 

228 For taksiru, of. KAR 44: rev. 3, Thompson AMT 13, 5:9 
(of plants), 46, 1 I: 23 (of stones). 

229 KAR 252 III: 59-60 corresponds to K. 4103: x + 9-10 and 
deals with dreams interpreted in a dream. This passage does 
not fit the content of the tablet but touches upon a subject matter 
which is of interest. On p. 205 we have discussed an actual 
occurrence of a dream interpreted in a dream (cf. also part I §8 
no. 13) and the Babylonian Talmud (Berakoth 55b) says that 
among the three kinds of dreams that are fulfilled is ‘fa dream 
which is interpreted within a dream.”” The K. text has only: 


If he has seen a dream within a(nother) dream and has to[ld 
(it) 


and it (the dream) is removed, for good and e[vil 1 


the Assur tablet has: 
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have omitted section IV: 21-37 = LKA 132:x + 2- 
10) which is concerned with the appeasement of the 
anger of personal gods,” although line 30 mentions 
dreams. This is likewise the case for KAR 252 IV: 
42-47 (=KAR 53 I: 10-15 = LKA 132: rev. 1-6). 
The few lines IV: 38-41 (=KAR 53 I: 1-6 = LKA 
132: x + 11-17) contain a short ritual which has not 
been dealt with because the passage describing the 
exact nature of the praxis is broken. We only know 
that a prayer to the Dream-god had to be recited over 
an object—this passage is broken—which was to be 
placed at the head of the bed, and that a plant called 
KUR.KUR was to be bound into the garment of the 
sleeper as a preventive measure. The short prayer 
runs as follows: 


KAR 252 IV: 38-40”! 


My gracious god—stand [at my side ], 

my preeminent god—shine forth, 

my friendly god—listen to me; 

god Mamu of the dreams, 

my god, send (lit.: create) a favorable message! 





It seems appropriate to terminate this last section®” 
with a translation of a small Neo-Babylonian ‘tablet 


If he has seen a dream within a(nother) dream and told (it): 

am(?)-mar SAgx y z y 
for good and evil it does not [matt Jer (EGA]L). 

By combining the two damaged passages, one comes to the 
conclusion that the reporting (pasdru) of a dream which occurs 
in a dream ‘dissolves’? the (original) dream (Suttu pasrat in 
K. 4103: x + 10). It then does not matter whether the first 
dream predicted good or bad events or was in itself bad. The 
three broken signs at the end of the line KAR 252 III: 59 must 
have been: [x BUR-a]t, but the meaning of the damaged signs 
(a[m](?)-mar SAg¢) remains obscure. 

2 Cf. line IV: 28 (=LKA 132:x +7), “What have I done, 
my god; what sin did I commit, my goddess?,’’ (also line 31) and 
line 36 UGU.MU Sab-[su-ti su]-hi-ra pa-ni-ka. Inline IV: 44 we 
read expressly ‘‘[A prayer ] to appease the wrath of the (personal) 
goddess.”” Also in KAR 53 dream-rituals and those destined for 
the purpose just mentioned are intermingled, cf. KAR 53:12 
(this line is omitted on LKA 132), “A prayer that the wrath of 
the (personal) goddess should not affect the man.” (LKA 132: 
rev. 7 ff. remains obscure.) 

Obviously, the malaise released by an evil dream and that 
caused by that specific psychological situation which the Meso- 
potamians chose to interpret as the consequence of the anger of 
one’s “personal gods,’”’ have been felt either as identical experi- 
ences or also as being in a direct causal connection. 

%31 Parallel: KAR 53:1-5 with the variant tu.ud.da for 
u.ma ud.da, LKA 132:x+ 11-15. The pertinent ritual 
is more explicit in KAR 53: 7-9: 

Ritual for it: Three times you shall recite the conjuration over 
the ma.nu -wood 
and you shall place it at the head of your bed (NA omitted in 

KAR 53), a KUR.KUR-plant you shall bind in the hem of 

your (garment) ; 
you shall lie down and you will have a pleasant dream. 

232 Index to the translations of KAR 252: 


I: 1-6 damaged 
I: 7-12 p. 300 
I: 13-15 p. 303 
I: 16-18 damaged 
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(81-2-4, 166) that has found its way into the British 
Museum. The eighteen lines of this document reveal 
the existence—in Babylonia—of a special type of 
dream-ritual which is concerned with specific dream- 
contents. We know from the Babylonian Talmud 
that the saying of certain prayers was the proper reac- 
tion to specific dreams, and our tablet seems to attest 
this practice. 


LIf upon a man either] in a dream or [in a waking 
vision | 

[somebody, ] whether known (to him) [or unknown ] 

has thrown [dust and he has become depressed ( ?) ] 

and the god [did not accept ] his prayer: 


Ritual for this: [you (the priest) shall place] one 
reed-[ altar ] in front of Shamash, 

you shall sacrifice [a lamb], offer the sho[ulder, the 
loin and ] 

the ‘‘roast(ed parts)” [ } 

(scatter) e$a-flour, [serve] mirsu-porridge, honey 
C 6d 

place a censer (and) juniper(?)-incense, [libate ] beer 
[and wine ]. 

(Then) this man (the patient) shall perform the ritual 
“‘Cleaning-of-the-mouth,”’ 


take his stand before Shamash and say as follows: 

Conjuration: Shamash, su[preme | judge, you are 

lord of heaven and earth, 

lord of what is above and below, 

light of the Igigi [and the Anunnaki ], 

the one who makes the decisions concerning [the 
great | god[s ], 

I, [so-and-so, son of so-and-so, | 


I: 19-27 p. 303 f. 
I: 28-50 note 196 
I: 51-78 p. 302 f. 
I: 79-II: 18 p. 302 
II: 19-23 p. 305 
II : 24-57 note 222 
II: 58-111: 3 p. 300 
III: 4-17 p. 300 
IIT: 18-19 p. 304 
III: 20-38 p. 301 
III : 39-46 p. 302 
III :47-51 p. 300 
III: 52-58 p. 301 
III: 59-60 note 229 
III: 61-63 p. 305 
III: 64-66 p. 305 
III : 67-68 p. 305 
IV:1-4 p. 305 
IV: 5-7 p. 305 
IV: 8-14 p. 305 
IV: 15-16 p. 305 
IV: 17-18 p. 305 
IV: 19-20 p. 305 
IV: 21-30 omitted 
IV: 31-37 omitted 
IV: 38-41(=LKA 132: 11-17) p. 306 
IV: 42-44 omitted 
IV :45-47 omitted 
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(your) servant, a worshipper of your [great] god- 
head, 

I am approaching you, mer[ciful ] Shamash: 

the dust which in a dream or in [a waking vision ] 

was thrown upon me—be it [by a friend ], 

or a companion or a comrade 

or somebody known (to me) or unknown or [ 

who has thrown dust upon me or [in his ] h[ands ] 

has carried (it) or in his mouth [has Fr 

. in front of your great godhead 

over his effigy I wash myself with water! 

(This) tamarisk may purify me, (this) Dilbat-plant 
may a[bsolve me ], 

(this) ‘white’ plant may give me life (again), may 
[my face] shine (again) ] 

. . . Land I shall sing ] your praise! 

[Thus he shall spe Jak and prostrate himself be[fore 
Shamash; | 

he shall make of clay [a male and a ] female effigy 

and shall wash himself over (it) and 

the god will (again) [accept ] his prayer. 


Obviously in the background of this text is the 
superstitious belief that evil magic could be directed 
against a person by throwing dust or earth against 
him, or perhaps only in his direction. Whether or not 
this act was accompanied by appropriate words we 
cannot tell. The practice, however, seems to have 
been rather popular, as our ritual suggests. Still there 
exists no other textual evidence concerning the evil 
magic of throwing dust against persons, although the 
cuneiform literature provides us with a wealth of in- 
formation concerning magic practices and their 
counter-measures. It is quite possible that this spe- 
cific technique was known only in Babylonia from 
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where our tablet comes, while the mentioned informa- 
tion is mostly contained in Assyrian texts. But it is 
likewise possible that the throwing of dust was 
characteristic for certain social strata and not “‘ac- 
ceptable’’ at the time when the literary series dealing 
with witchcraft were collected and edited. 

Although, in terms of modern dream-psychology, 
the dreaming of dust being thrown against oneself, is 
clearly caused by the apprehensions of the person, it 
is to be considered, in terms of the Mesopotamian 
etiology of the dream, as a case of clairvoyance on the 
dream level (cf. for this type of dream above p. 196). 
The dreaming person sees in his dream or waking 
vision—unimpeded by the barriers of time and space— 
that somebody is actually, and at this moment, 
throwing dust upon him causing him to be polluted 
not in a subjective but in such an objective way that 
even his own god refuses to accept his prayers. This 
is not only an instance illustrating the belief in the 
objectivity of the dream-content (as discussed above 
p. 205), inasmuch as the dreamt magic act is con- 
sidered as effective as one actually performed, but 
likewise a fortunate case of the discovery of a malevo- 
lent magic act by means of a dream-experience of a 
special kind. 

The praxis used to remove the contamination is 
rather obvious: the ‘‘patient’” pours water over him- 
self, not only to clean his body but much more to 
direct the magic dust from his person to the effigy of 
the evil-doer, thus inflicting all the evil the dust had 
imparted to him upon his enemy. ‘The offered sacri- 
fices are meant to induce the Sun-god, the judge who 
uses dreams to announce his decisions, to lend au- 
thority and power to the counter-magic which his 
worshipper is about to perform. 


5. TRANSLITERATION OF THE ASSYRIAN DREAM-BOOK 
I. OMEN TABLETS 
Tablet II 


K. 12638 (cf. pl. IV, V1). 
Obverse 


DIS NA ina [MAS.GE,-S% ana 
DIS ana [ 

DIS ana [ 

DIS ana [ 

DIS ana [ 

DIS ana [ 

DIS ana x [ 

DIS ana ULR.ZIR/MAH 

DIS ana UR.[MAH/ZIR 


wn 


See p. 262 for translation. 


eS eS SS eS ee ee ee 


break 


Reverse 


break 


(DIS 
DIS UBUR [ 


Lami h onl 








OPPENHEIM: DREAMS IN THE ANCIENT NEAR EAST  [rrans. amer. PHIL. soc. 


DIS MAN GU(?) UB SID [ J 





DIS NA ina MAS.GE,-S GI[S.IG DU-us 1 
x+5 DUB.2.KAM.MA [ 7] 
KUR ™[ ] 


Tablet III 


Obverse columns i, ii; reverse column ii: K. 3941 + 4017 (cf. pl. I). 


Obverse column i 
1 DIS NA ina MAS.GE,-si GIS.1IG DU-us 
mu-kil SAG SAL.HUL SI.SA 
DIS NA GIS.GU.ZA DU-us mu-kil SAG SAL.HUL SI.SA 


DIS GIS.NA DU-us mu-kil SAG SAL.HUL SI.SA 
5 DIS GIS.BANSUR DU-us mu-kil SAG SAL.HUL SI.SA 
DIS GIS.SU.A DU-us mu-kil SAG SAL.HUL SI.SA 
DIS GIS.MA DU-us mu-kil SAG SAL.HUL SI.SA 


DIS GEs.GIN.GIN-tam DU-us DINGIR-S0i ai-ha-ma-su 
DIS LU.ASGAB-ta DU-us NIG.TUK i-lap-pi-in 
10 DIS NU LU x ASGAB-ta DU-us “*UTU KA+SU 
UGU-Su TUK-% 
DIS BUR.GUL-tam DU-us DUMU-S# BA.UG; 
DIS 4§-la-ku-tam DU-us a-na MAS.EN.DU 


HUL-Sv TAGS 
15 DIS NAGAR-tam DU-us di-li-ih lib-bi 
am-tu-v GAR-Sii 
[DIS MA}].DU.DU-tam DU-us 4EN.LIL KA+SU 
[U ]GU-Sa TUK-%i 
[DIS ] DU-us AZAG.AN [x] 
20 [ | SU-S# NI [x (y)] 
[DIS DU ]-us ina dan-na-[tim E | 
L jx L 
break 


Obverse column ii 


DIS ina GIS.SU.A a-5[i-ib 
LUGAL i-sd-hir x [ 
DIS ina GIS pa-pa-ni a-Sib na-ds-pa-a[n-tu 
DIS ina GIS.AB.GI.NA a-Sib ina li-[ti-Si GUB 
5 DIS ina GIS ur-ba-te a-Sib NIG NA.[ 
SIG35-Si [ 
DIS ina KI a-%ib DUGUD SAG.DU [TUK-% 
DIS ina mu-li-e a-Sib_— [ 
DIS ina muS-pa-li a-Sib [ 
10 SUHUS af 
DIS ina AMBAR a-5ib [ 
DIS ina UKKIN a-Sib [ 
DIS ina ri-b[it URU-5ui a-Sib 
S[1Gs(?) 
15 DIS ina [ 
S[1Gs(?) 
DIS i[na 


— | ee | ee ee ee | ee | ee | ee | ee | ee ee | ee | ee | | | 


break 
Reverse column ii 


break 
DIS GIS.[APIN DAB-ma SE-am U]RU, [ 
DIS GIS.APIN DAB-ma SE-am NU U[RU, 
DIS GIS.APIN DAB-ma SE-am URU,-[ma(?) 
DIS ina GIS.APIN KI URU¢-e¥ di-[il-hu 


SS 


See pp. 263-264 for translation. 








a 
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x+5 DIS ina GIS.APIN-Sti ina SAG, URU URUees a-x-[ J 
DIS ina SAG, URU SUM.SAR SUM [SIK]IL.[SAR | ] 
NINDA.GUR,y.RA.MES [ 1 





DIS NA ina MAS.GE,-§ KUG.BABBAR Ja-bi§ 

DUB.3.KA[M.MA E]S.K[AR 4Z}i-[qi]-q[u] 
KUR =[ 1 
MAN [ 1 


Tablet IV 
K. 14216 (cf. pl. IV). See p. 264 and note 12 for translation. 


break 
DIS NA ina [MAS.GE¢-S1 
DUB 4.KA[M.MA 
E.GAL ™ 
§a 4“AG u 4 
x+5  e-hu-uz-su 
[ ]LUGAL.MES [ 


Lied Renee Lace haa ened 


break 


Tablet VII 


Obverse column i, reverse columns i and ii: K. 6267 (cf. pl. IV). 
(reverse) for translation. 
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See pp. 266 (obverse), 265-266 


Reverse column ii: K. 3980 + 6399 (cf. pl. IV). See pp. 265f. for translation. 


Obverse column i—on K. 6267 





break 
[DIS -rab | LU.NE DU-us 
[DIS -ra \b LU.NE DU-u 
[DIS ]-rab LU.NE DU-uS 
(DIS -ra \b LU.NE DU-uS 
x+5 [DIS -ra }b LU.NE DU-uS 
[DIS 7] MI-% 
u-n \ak-kas 
] GIG 
u-mar |-raq 
x+10 |] KU 


ui-mar |-raq 
Z \I.MES-S2 
1/u-ga |-za-az 





]NAG 
x+15 t/u-ga |-2a-az 
|x KU 
[DIS 1 tam-ta-a-tum 
r ] it-ku-lu UZU.BI NU.DUG 
[DIS ma |-a?-da KU NINDA mat-qa KU 
x+20 [ ] at-ku-lu 
[DIS Z1JD.SE [ 1 
L JGIGL 
break 
Reverse column i—on K. 6267 

break 

UD.MES-Sa [ ] 
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DIS KAS-S% ina IGI US-SLi 1 

GIS.ZI[ _ 1 

x+5 DUMU.MES C(NU) TUK-3] 
DIS KAS-%i ina IGI US i-[tal-ka-ma] 

GIS.ZI SILA [ 1 






amet DUMU.MES TUK-[%] 
DIS KAS-Sz ina IGI US-51 i-tal-[ka-ma ] 
x+10 su-qé-a-tu S[I. 
NIG.GA-Svi i-hab-ba-[tu ] 
ana URU SUM-n[u] 
DIS KAS-5u ina IGI US-Sii i-tal-ka-ma 
ina IGI KAS-Sii us-kin 
x+15 DUMU U.TU-ma 
NAM.LUGAL.LA DU-us 
DIS KAS-S GIS.ZI i§-tin-ma ana U[GU 
DUMU.MES TU[K-3i] 
DIS KAS-S ana UGU GI.TUR.MES [ 
x+20 DUMU.MES [(NU) TUK-% 
DIS KAS-Sa [i5]-tin-ma G[IG(?) 
7 GAR S[E(?) 
DIS KAS-S0i 7§-[ti]n-ma [ 




























x+25 DIS KAS-S0 i5-[tin 
L 


[ 


DIS KAS-Sii i[§-tin 


SS SS SS eS SS ee aS eS eS ee Renn 


DIS KL.[ 
break 
Reverse column ii—on K. 3980 + 6399 
break 
DIS KI.MIN x y MIN DUMU.ME[S 1 
DIS KI.MIN lu-lim MIN mim-mu-Sé ina-p[u-uS | 
DIS KAS-S1 ina GIR?-Si e-d[ ir | 


Saal DUMU.US-5u . ‘ [ UGe ] 
x+5 DIS KAS-Sa SU?-§ im-sti NIG.TUR.MES ; 
ma-a°’-du-ma KU 


DIS KAS-Si ir-muk TUR.BI DAGAL-e5 
DIS KAS-5u ir-muk-ma N|-Si im-ta-na-Sdé-d§ 


_ __ Su 47§-tar 
x+10 DIS KAS-Sia ana AN-e iz-zag-pa NA.BI 
DUMU $4 ul-la-du DUGUD 


_ _ UD.MES-% GUD,.DA.MES 
[DIS KA]S-Si ana ID it-buk (sign muk) 


[E ]BUR-Sz SI.SA 
x+15 [DIS K]AS-5aé ana TUL it-buk (sign muk) 
mim-mu-Si HA.A 
DIS KAS-5i ana mi-ik-ri it-buk 
EBUR-Sa 4IM RA 
DIS KAS-S#é ana DINGIR-Su it-Lbuk] 
x+20 mim-mu-Su HA.A [ (utta?) | 


DIS KAS ANSE.KUR.RA NAG mi-Sé-[ 
DIS KAS ANSE NAG DIRI #-[ 
DIS KAS GUD NAG LAL.DU [ 
DIS KAS UR.ZIR NAG [ 
x+25 DIS KAS SAH N[AG 
DIS KAS «x [ 
DIS K[AS 


Se eS aS eS SS 


break 














 ———— 
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continued on K. 6267 


y+5 


, a break 

[DIS] ina a-54-bi-54 KAS.[x y ]-S x ra y ni-z[ig-tum ] 
DIS ina KAS-Sa NI-Si is-luh 

_ — _ Sd ig-bu-u 1-mas-S 
DIS KAS DAM-S NAG NA.BI tuh-du KU 
DIS NA ina MAS.GE,-S#% 4EN.LIL IGI AB.BA-ta GID.DA 
DUB.7.KAM ES.KAR @Zi-qi-qu 
E.GAL ™AN.SAR.DU.A 
[MAN]SU MAN KUR AN.SARKi 





Tablet IX 


Obverse columns i, ii; reverse, columns i, ii: K. 2582 + 3820 + 6739 (cf. pl. VI). See pp. 267-269, 
for translation. 

Obverse columns i, ii: K. 9197 (cf. pl. 1V). See pp. 267-268 for translation. 

Obverse columns i, ii: Sm 29 + 79-7-8, 94 (cf. pl. V). See pp. 267—268 for translation. 

Reverse column ii: Sm 251 joining K. 2582 + 3820 + 6739 (cf. pl. VI). See pp. 268, 269 for 
translation. 


Obverse column i—on K. 2582 etc. 


DIS NA ina MAS.GE,-5% KA.GAL URU-Sd TU KI IGI.MES-3% GAR-n[u AS-su KUR] 
DIS KA.GAL URU E KI IGI-5¢ GAR-nu AS-s[u KUR] 





DIS ana AN-e Ex UD.MES-5% GUD,y.MES 
DIS ana KI-tim Ex: UD.MES-s% GID.MES 
5 DIS ama KUR.NU.GIy.[A Ex, UD.ME]$-Sé GID.MES 
DIS ana R[A |] Sima x 
DIS ana E.[ 1 
DIS ana E.[ ] 
L J 
10 [ ] 
DIS ana EL ] 
DIS ana EL 1 
break 
continued on K. 9197 
break 


x+5 


[DIS ana E 4NN GIN bu ]-su-rat ha-di-e 

[DIS ana E*NN ~~ GIIN su-pi-e-Si SE.GA 
DIS ana E *UR.SAG GIN ina NIG.GIG E 
DIS ana E 4IMIN.BI GIN i-Sal-lim 





DIS ana EN.LIL*i GIN 7-dir-ti UD-me SILIM MU.1.KAM 
DIS ana DIN.TIR* GIN ta-(ni-ih-tu | UD-me SILIM MU.1.KAM 
[DIS ana DIN ].TIR[*: GIN-m Ja [E.SAG].IL TU-ub 


break 
continued on Sm 29 + 79-7-8, 94 
break 
[DIS ana URU GIN ]KI.KAL IGI-mar 
[DIS ana] x y [k*] G[IN ] E NIR.GAL DU-us 
[DIS ana] *{D*i GIN [AB.BA }-ta GID.DA 
NIG.GA-Szi DAGAL -e§ 
[DIS] ana *{D-maki GIN 41D 15-la-a 


yt+5 


[E] NIR.GAL DU-us UD.MES-Sé GID.MES 
[DIS ana] BAD*i--AMA[R.UD.T]I.LA GIN UGU EN INIM-Si GUB-za 
[DIS ana] Gir.s uki GIN SAG,4.HUL la da-sa-a-tum 
[DIS ana] SIR.BUR. <LA>*i GIN ih-hab-bat 
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y+10 [DIS ana] GI.IN.SAG.6*i 


x+5 


x+10 


Obverse column ii—on K. 6739 


[DIS ana 

[DIS ana 

DIS ana x [ 

DIS ana KAR™*-"*-2FK] GIEN 
5 [ 


continued on K. 9197 


DIS ana [ 

DIS ana Bu-bliki GIN 

DIS ana Lu-ha-at*i GIN [ 
DIS ana Ha-ba-é[r*i GIN [ 
DIS ana Ra-pi-qlum*i GIN 
DIS ana Hal-la-b[a*i GIN 
DIS ana Ki-e§-x[ 

DIS ana Qa-ta-an*if GIN 
DIS ana Ha-sur*i [GIN 
DIS ana [ 


continued on Sm 29 + 79-7-8, 94 


[DIS ana 


GIN ina KI.SU 


edge 


break 


break 


break 


break 


ki] GIN e-pi§ K[A 7] 
GIN SILIM MU.1L.KAM ina PAP.HAL URU-Sé KAR-ir 


tk-kal-la 


ae ee eS 


SS SS ee eS eS eS ESE ee ee 








[DIS ana } 
[DIS ana Jkt GIN KI.KAL pa-Suqg-tam 1GI-mar 
[DIS ana jet GIN tam-ta-a-tum 
y+5 [DIS ana }ki GIN dr-num AD-Si  DAB-su 
DIS ana x-ha-a*i GIN 1-g1-S1-ir 
DIS ana Is-la-an*' GIN Sib-sa-at DINGIR 
DIS ana Ka-la-ti(!) GIN ina la S§u-a-tum MU-dr 
DIS ana Pa-ar-sa*i' GIN ina US.SA.DU DINGIR SUB-ut 
y+10 DIS ana La-ba-an*i' GIN E DU-u[¥] 
DIS ana UD.KUSU,&? ki = GIN TUR-su BIR 
DIS ana La-ba-anki GIN. MU GAL-a GAR-a[n] 
DIS ana Lu-tib-daki GIN me-si-ru DAB-[ su ] 
edge 
Reverse column i—on K. 2582 etc. 
break 
DIS ana x [ ] 
DIS ana KUR Bi-xf ] 
DIS ana KUR Mi-is-ri [GIN 1 
DIS ana KURI.1ulki [GIN ] 
x+5 DIS ana KUR LHat-tiki GIN [ ] 
DIS ana KUR Lat-tiki GIN 
u hat-[ tum (?) ] 
DIS ana *UTU.E  GINE 
DIS ana *UTU.SU.A GIN [ 
x+10 DIS ana E ki-sit-ti-'u [GIN 


DIS ana E.ES.DAM [ GIN 
DIS ana E x[ 
DIS ana [ 


break 


a | 
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Reverse column ii—on K. 2582 etc. 


x+5 


x+10 


x+15 


x+20 


10 


20 


break 

DIS anaELUx [| 
DIS ana E LU.NU.GIS.SA[R GIN 
DIS ana E LU sa-bi-e GI[N 
DIS ana E LU MA.LAH, a-na 2i-[ 
DIS ana E LU.ENGAR GIN DUG,.GA x[ 
DIS ana E LU ha-di-e GIN i-dir-ti UD.ME [IGI-mar] 
DIS ana GIS.SAR GIN w$-Sur-Su i-gab-bi 
DIS ana mu-sa-ri-e GIN ma-na-ah-ta-$% i-lam-man 

tina KI.KAL Us-$a 
DIS ana ab-ri na-pa-hi GIN 7i-dir-tt UD-me IGI-mar 
DIS ana A.SAG, e-ri-Si =9=GIN ina KI.KAL  E 
DIS ana ba-ar EDIN GIN i-ad-di[r] 
DIS ana su-pur GUD.MES GIN Su-zu-ub DINGIR id-du-S[ a] 
DIS ana su-pur UDU.MES GIN NAM.SAG.DU GIN-[ak] 
DIS ana su-pur UZ.MES GIN ARHUS DINGIR id-du-[Sé] 
DIS ana GILAMBAR GIN GI.MES ih-su-up-ma ir-ku-u[s ] 

ina GIG dan-nim [E(?)] 


a eS eS eS 


DIS ana KUR GESTIN GIN SE.GIS.1SIG-HILA[ J 
DIS ana tam-di GIN $4 ana HA.A 

$4 ui-sa-ap-pi-hu NIGIN-[ar] 
DIS ana Id/A-ra-an*i GIN a-ra-an-§i GA[B] 
DIS ana Ja-mut-ba-li*i GIN SAG,.HUL IGI-mar 
DIS ana Tup-li-ia-45*i GIN nap-Sur DINGIR GAL 


DIS ana XV sa-lil-ma MAS.GEg it-tul par-da-at 
DUB 9.KAM ES.KAR 4Zi-qé-qu 

KUR ®AN.SAR.DU.A 

MAN SU MAN KUR AN.SARKi 


Babylon 36383 (Grabungsphoto 1540). Cf. pl. V. See pp. 259, 268 for discussion. 


[DIS LU] ina MAS.GE,-Su KA.GAL URU-Su E [a-Sar IGI-3u GAR-nu AS-sé (NU) KUR] 
KA.GAL TU a-Sar IGI-Su GAR-nu [AS-si (NU) KUR] 


[DIS x y]-ba-a-[t]i(?) *1 GIN x-di-ru i-[ 7 

[DIS L Ju-ha-ia-at ki GIN AS.BAL lu(?) tix ye[ 7 
DIS UD.KIB.NUN.NA *i GIN  pa-Su-ug-ta IGI-mar 

DIS Ki-i-la ki GIN —a-ra-an-Su DAB-su 

DIS Ha-am-ba-ri ki GIN UD-mix yz -at 

DIS Ra-bi-qum ki GIN nix tu 1-hab-bat 

DIS Id-da-an ki GIN [ ‘]-Su a-[r Ja-an-Su [ 1 
DIS Mé-ri ki GIN =‘ §i-ib-sat [DINGIR] 

DIS E-mar ki GIN xyztéGIGxy[ ] 

DIS Ha-la-ba ki GIN KI.MIN 

DIS Qa-ta-na ki GIN xyhual ‘| 

DIS Ha-zu-ur ki GIN [ ]<x225% 

DIS Kur-da ki GIN KI.MIN 

DIS Ka-ra-na-a ki GIN. KI.MIN 

DIS Ha-a[l-x] ki GIN x gi 

[DIS x y ¥]u(?) ki GIN GIG(?) 

[DIS x y]-ra-an ki GIN = ma-mi-tim i-qat-[x y | 

[DIS J ki GIN = $a a-hal-li-qu 1-x-y 

[DIS J ki GIN) MU GAL GAR-an IGI.DU-ti [ J 
[DIS ] ki GIN = a-ma-tum da-a[_n-na-tum(?) ] 
[DIS ] ki GIN  tk-[li-ti i-n jam-mar 

[DIS 1 ki GIN abxy 1b-ba-51-Su 
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25 [DIS 1 ki GIN mex y (z) la 
[DIS J Ki GIN xyshxy 
[DIS ki GIN ] ZI.GA E I.BI.ZA IGI-mar 
[DIS ki GIN ] NU KUR AS 
LDIS ki GIN x J+y an ib-ba-Si-Su 
30 [DIS ki GIN ] ru Su 
LDIS ki GIN jidx yzan 
[DIS ki GIN |xy 


Obverse: K. 6663 + 8300 (cf. pl. VI). 


PROVISIONALLY ASSIGNED FRAGMENTS 


Tablet A (Main Tablet) 


Sm 2073 (cf. pl. VII). 
K. 6611 (cf. pl. VII). 
K. 2266 + 4575 (cf. pl. VII). 


Reverse: K. 4570 + 7251 (cf. pl. VI). 


Sm 2073 + K. 2266 + 9919 + 12319 (cf. pl. VID). 
K. 11841 (cf. pl. VID). 


Obverse column i—on K. 6663 + 8300 


x+5 [DIS 


x+10 [DIS 


x+15 [DIS 


Obverse column ii—on Sm 2073 etc. 


edge 
DIS UZU MAS ZU 


break 
] -St 
GA ]B-Si 
N]U DUG.GA 
SA]G,.BI NU DUG.GA 
] HUL 
J HUL 
J 15 la 
NINDA nap]-54 KU 
_  SAG,.BI] DUG.GA 
SAG,.BI (NU) ] DUG.GA 


DIS UZU MAS NUMDUN.LAL KU [ 


DIS UZU KA 
DIS UZU GAR.KI 


DIS UZU GAR.KI KUR.RA 
DIS UZU SAG.DU 
DIS NIG SAG, UZU 
DIS UZU it-bu-uh-ma 
10 [DIS UZU 7)]-Sid ir-ri 


[DIS UZU |x bt 
[DIS UZU x 
[DIS UZU |TUR 


15 [DIS UZU (x) AJNSE 


] Z1-Si 
1 DUG.GA 
t |-bir-ri 
JSAL.HUL 
SJAL.HUL 
break 

K(U J 
- J 
KU sa-bat HUL 
KU sa-bat HUL 
ina IM.RI.A-S¢ UGs.UGs 
KU HUL-Sui GAB 

KU 4NISABA TUK-Si 
KU SAG,.BI DUG.GA 
KU SAG,.BI NU DUG.GA 
KU SAG,.BI DUG.GA 
KU KUR AS 

na-za-qu ha-an-tu 

KU SAG,.BI NU DUG.GA 
KU MI-3i SAG,.BI NU DUG.GA 
KU [K]UR fAjs [ 7 


break 


[TRANS. AMER. PHIL. SOC, 


See pp. 270-272 for translation. 


See pp. 272-275 for translation. 
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continued on K. 6663 + 8300 


[DIS 

[DIS UZU 
[DIS UZU UR.Z]iIR 
[DIS UZ]U UR.KI 
[DIS UZ]U MAS.DU 
[DIS UZ]JU AM 
[DIS UZ]U KA,;.A 


J 


x+5 


[DIS UZU. x. NJE 
DIS.UZU UGU.[DUL].BI 
DIS UZU ZU 

DIS UZU NU ZU 

DIS UZU LU.MES 

DIS UZU LU.UG, 


x+10 


x+15 - 
DIS UZU $4d-lam-ti 


DIS UZU SAG,4.MES-Si 
DIS UZU.MES-%z 
x+20 
DIS UZU AN.TA-Su 
DIS UZU IGI.MES-54 AN.TA-Si 
DIS UZU IGI AN.TA-Sé 


DIS UZU SU-su 
DIS UZU SU AN.TA-Sia 


x+25 


DIS UZU GIR-Si 

DIS UZU GIR AN.TA-Si 
[DIS UZ]U US-s% 

[DIS UZU «x ]-Sa 

[DIS UZU 


x+30 
J 


Obverse column iii—on Sm 2073 etc. 


edge 


DIS UTUL; AR.Z[A.NA 
5 DIS UTUL: AR.ZA.NA SIG; 
DIS UTUL, AR.ZA.NA MUD 
DIS UTUL; AR.ZA.NA mar-ri 
DIS UTUL, AR.ZA.NA KI.LAM 
DIS UTUL,; BUR;.MUSEN 
DIS UTUL, ZI.BA.AH 
DIS UTUL, GU.GAL 
DIS UTUL, GU.TUR 
DIS UTUL, GU.N[IG.HAR.RA 
DIS UT[UL; 


10 


continued on K. 2266 + 4575 


[DIS 
[DIS 


x y SJAH 
x y UDU.N]ITA:2 


[DIS 
x+5 ’ 
[DIS 
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SI[G; KU 
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break 

jx BUL 
KU MUD SAG. x 
KU ti-bu-um NU KUR AS 
KU ti-bu-um 
KU sa-hal UZU 
KU UD.MES-3# GID.MES 
KU si-hi-il UZU 
ana EN NIiG.GIG SIG; 
KU GAB HUL 
KU KUR-ti SU TUK-&i 
KU SAG,.BI DUG.GA 
KU SAG,.BI NU DUG.GA 
KU [N]iG.TUK ma-da TUK-S%i 
KU [mim-m ]Ju-8[%] man-ma TUM 
SAG,-[ Su NU] DUG.GA 
KU mim-[mu-Sé man-m]a TUM 


SAG «-Su [NU] DUG.GA 
KU mar-%i-is-slu |x 


KU NIiG.SU-Si i-[x y] 

ina NU DUG iib-bi GIN-[ak] 

KU HA.LA GAL-tum KU 

KU HA.LA GAL-tum KU 

KU HUL-Sé TAR-is 

NIG.SU-Su ana IGI-5% GIN 

KU DUMU.SAL.A.NI BA.[UGe] 

KU §4 NU ZU BA.[UGe ] 

KI.SU DAB-s[u ] 

KU DUMU.US-3i [BA.UGe ] 

KU ina qir-bi-5u [x y] 

KU DUMU.NI [BA.UGe] 

KU DUMU i:-[ 

KU UZU[ 1 
break 


three lines broken 
KU 
KUL 
KU [ 
KUL 


KU[ 
KU[ 
(KU 
[KU 
KU 
KU 
break 


a aS a a a a | 


break 


. jx y 
KU KAM }-ti 51-gu-u 
[ §]ib-sat DINGIR 
KU KAM -ti Si-gu-u 
$ib-sat DINGIR UD.BI GID 
KU mim-mu-$4 TAGs-S% 
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[DIS x KU KAM-ti Si-gu-u 
$ib-sat DINGIR UD.BI GID.MES 
[DIS x KU HA.LA KUR, TUK-%i 
x+10 ana EGIR UD.ME 17-bir-ri 
[DIS J KU mim-mu-Si i-tab-bal 
[DIS K]U KAM-ti Si-gu-u 
[DIS KU K]U gi-na-a MI-Si 
[DIS KU] a-ra-an-Sé GAB 
x+15 [DIS KU x y] KUR¢-ta TUK-Si 
[DIS KU x y] KUR¢-ta TUK-Si 
[DIS KU xyz] i-man-gar 
break 
continued on K. 6611 
break 
[DIS KU UGU(?)] EN INIM-Su GUB-[az] 
[DIS 7 KU HA.LA KUR¢-ta TUK-%i 
[DIS xx x].HA KU SAG,.BI DUG.GA 
[DIS x x].MUSEN KU na-sa-ru gqa-bi-Si 
y+5 KA NU E 
[DIS U]Z.TUR.MUSEN KU NINDA nap-sé KU 
[DIS] KUR.GI.MUSEN KU ZI KUR 
n ZI HUL-ti 
DIS ku-ruk-ka MUSEN KU ZI KUR 
y+10 DIS U.NAG2GA.MUSEN KU ir-bu TU-[ub] 
DIS TU.[KU ]Ry.MUSEN KU A S[I 1 
DIS BU[Rs;(?).MUSEN KU 1 
break 
Obverse column iv—on Sm 2073 etc. 
break 
[DIS K]U LIL-a? x[ 
c _]IGI NINDA mat-gé KU 
[DIS JKU ti-bu-um = su-mu 
[DIS JKU NINDA mat-qé KU 
x+5 [DIS x]-la-%i KU NINDA mat-qé KU 
DIS /al-la-ra KU NINDA mat-qé KU 
DIS un-Si-na-ka KU §ib-sat DINGIR 
DIS GIS.MA+gunt KU_ bi-bil ib-bi TUK-Si 
DIS GIS.MA KU NINDA mat-qé KU 
x+10 DIS GIS.GESTIN KU hu-ud lib-bi 
Sumsa-ma ki-t$ lib-bi 
DIS KIN.GESTIN KU SAG,.BI [x y] 
DIS GIS.GESTIN.HAD.A KU — un-dér-r{a-ar] 
DIS GIS.SSENNUR KU i-b[ir-ri | 
x+15 DIS GIS.UR.ZI.NU KU ka-ba[r 7 
DIS GIS.NU.UR.MA KU NINDA [mat-qé KU] ) 
a-L J 
DIS GIS.NU.UR.MA LAL K[U 1 
DIS GIS.AS.DUG.GA K[U 1 
x+20 DIS GIS.AS.DUG.GA LA[L KU 1 
bi-[bil lib-bi ] 
DIS[ ] , 
break 
continued on K. 6611 
break 
DIS K[A(?) KU 1 
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DIS LU.U[B.SAR 
DIS AN.TA[H.SUM 
DIS GAN.[ZI SAR 
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Reverse column i—on K. 4570 + 7251 


x+5 


DIS NiG.x [ 


DIS u-kul-la-a 

DIS 1-kul-li-e GUD KU 
DIS -kul-la-a -na-pis-ma K[U 
DIS a-kul-la-a u-ma-me KU ri za x [ 


DIS SE.IN.NU 
DIS il-ta 

DIS GIS 

DIS GI 


continued on Sm 2073 etc. 


y+s 


y+10 


yt+15 


yv+20 


y+25 


y+30 


[DIS 1 
[DIS je 
[DIS J 
[DIS 


asl 
[DIS S]IG,.AL.UR.RA 
DIS IMI 
DIS IMI pa-aS-ra 


KU 1] 
KU 7 
KU i 
break 
break 
J 
KU NIG.HLA«x[ 7 
rt sla 1 
] 
1h 2 ] 
KU NIG.SU [ 1 
KU NIG.S[U | 
KU NIG.[SU ] 
[KU J 
break 
break 
KU SA[G.DU-su 1 
KU GAB 2st 1 


KU mim-mu-§4 DAGAL-e§ 
KU KI.SU u DI NU DAB-su 
KU SAG,.BI DUG.GA 

KU LU is-sa-la-a@? 

KU i-dal-lah-ma i-bir-ri 


DIS IMI GIM NINDA KU ina KIN-5u ZI-ah 
DIS SIG, GIM NINDA KU LU.BI ina KI.GUB-5u ZI-ah 


DIS SAHAR.HI.A 
DIS SAHAR tup-qin-ni 





KU LIL-a? DUGs.DUG, i-ma-ki 
KI BE DINGIR-Sé GAR-3é MI-i 
KU DUG,.DUG, i-ma-ki SAG,.BI DUG.GA 


DIS sahar-Sup-pa-a KU DUG,.DUG, [i-ma-ki 1 
DIS ba-sa KU SAL.[HUL/SIG; 7 
DIS KUS KU [ 7 
[DIS KU]§ E.SIR KU [ 1 
DIS KUS [ KU 1] 
DIS KUS [ KU 1 
DIS KUS GU.E.[A KU 1 
DIS ki-za K[U ] 
DIS SE KUa[ 1 
DIS SE-S: KU mar-s[i-is-su 1 
DIS SE AN.TA-Sz KU HUL[E 1] 


DIS SE z-ma-me 


mim-mu-Su% ana IGI-§% [GIN ] 
NIG.SIG,; T[TUK-%] 

e-ki-am GAR-un 

KU NIG.TUK T[UK-37] 


DIS NA GAZ-ma KU NiG.SU-Su i-[x y] 
DIS SES-§ GAZ-ma KU mim-mu-S% man-ma [TUM] 
DIS DUMU-Sé GAZ-ma KU mim-mu-Su man-ma [TUM ] 
[DIS K]U mim-mu-su [ 1 


break of four lines to edge 


Reverse column ii—on K. 4570 + 7251 


break 
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DIS GLURUN; KU 7 
DIS GURUN; U.[ KU 1 
DIS GURUN; U.[ KU 1 
DIS GURUN; KUR GIS.[ KU 1 
x+5 DIS GURUN; HUR.SAG SAR [KU 7] 
DIS GURUN; GIS.A.TU.GAB.LIS KU U[GU EN INIM-%i GUB] 
SAG,.BI [(NU) DUG.GA] 
DIS GURUN; GIS.NAM.TAR KU KI.[KAL] 
UGU EN INIM-%#é KALAG.GA 
x+10 di-ki-e KA p1-rit-tu 
DIS NUMUN GIS.A.TU.GAB.LIS KU HUL-%# GAB 
DIS GIS.A.TU.GAB.LIS KU GABA.RI 
DIS U ZU-u KU SAG,.BI DUG.GA 
DIS U NU ZU KU e-rib- ir-bi 
x+15 DIS ESIR KU KISU DAB-su 
SAG,.BIl NU DUG.GA 
DIS kup-ra KU ina-an-Z1q 
DIS nap-ta KU SAG,.HUL.LA 
DIS pi-til-ta KU KIN-Sié ZI-ah 
x+20 DIS hi-im-ma-ta KU NINDA nap-Sé KU 
SAG,.BI DUG.GA 
DIS hi-im-ma-ta §4 SILA KU mim-mu-s4 DAGAL-es 
DIS di-ri-ta KU SAG,.HUL.LA 
DIS su-ul- ne KU 84 x pis ZI GAL-Si 
x+25 DISSE KU [ KI.JKALxy[ J 
break 
continued on Sm 2073 etc. 
break 
[DIS 7 KU[ x 
[DIS 7-54 KU |x 
[DIS ¢‘D]IM.ME KU [ ix 


~ 


[DIS M]JUL.MES 


KU UD ba-if[a(?)-ti(?) |x 





y+5 DIS [N]JIM.MES KU SE u KU[G.BABBAR TUK-S5]i 
ina PAP.[H JAL [E] 
DIS kul-ba-a-bi KU NIG.SU-$0i i§-te-ni-?-S1 
DIS tu-la-a-ti KU ka-Sad  li-i-ti 
DIS pi-zal-l[u-ri ] KU ma-la i-Su-u i-dap-pu-ur 
y+10 DIS ka-bu-[ta KU ¢]NISABA TUK-3i 
DIS ip-ru-[ma KU |x [x] KU 
[ T JAG.-S1 
DIS pu-ra-ti x[ KU IGI-m Jar 
[ -S ui 
yt15 DIS NIG KU i-par-ru [ n |un 
DIS ip-ru-ma[ 1 
c ¥ L ] 
DIS a-nu-ut SAG«g-Su [ 7 
[ J | 
DIS si-nu-ut SAGi-Su [ 1 
edge 
Reverse column iii—on K. 4570 + 7251 
break 
[DIS NAG DAGAL }-es 
[DIS NAG | DU-S 
[DIS NAG t |i-bu-um 
[DIS NAG UD)-me i-qat-ti 
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x+5 [DIS NAG] SU SAR DINGIR 
; (A].TUK IGI-mar 
[DIS | NAG LIL-a? 
[DIS | NAG LIL-a? 
[DIS | NAG dul-luh-hu-u 
x+10 [DIS | NAG dul-luh-hu-u 
[DIS | NAG NINDA mat-qé KU 
[DIS |x* NAG DUG,.GA i-mi-ik-ki 
[DIS | NAG SE TUK-Si ta-ni-ih-ti 
[DIS |-ni NAG di-il-hu 
x+15 [DIS | NAG SE TUK-Si 
[DIS ] NAG NINDA mat-qé KU 
[DIS }-ri NAG IR.GEME, TUK-% 
LDIS | NAG w§-tab-bal // SUMUN-bar 
[DIS ]-a-ti NAG ana DINGIR-Si 
x+20 pi-Lr |it-tr aq-bi 
[DIS JNAG [xy p |i-rit-ti 
[DIS | N[AG |) TUK-Si 
[DIS | DUG 
[DIS | IGI 
break 
continued on K. 11841 
break 
DIS A.K[AS.MES NAG 1 
DIS A.KAS.MES [ NAG 1 
DINGIR.[ 1] 
DIS A hi-il-ti NAG ki-sir [ 1 
y+5 DIS KAS-%z NAG SAG,[BI J] 
DINGIR x [ 1 
DIS [x ]-« N[AG 1 
break 
continued on Sm 2073 etc. 
break 
[ ? Jj maxyf[ ] 
[DIS x y sma] x im-hur-Su 
[x ]-y-tu-§ sad-ra // GAB 
[DIS x y sma] ANSE.KUR.RA  im-hur-Su 
z+5 e-ti-ra TUK-% 
[DIS x y 2]-ma ANSE im-hur-Si 
i-mir-tu DUMU.MES TUK-Si 
[DIS KI.MIN-ma] UDU.NITAg im-hur-Si 
Se-im TUK-%i 
z+10 [DIS KI.MIN-m]a UR.ZIR im-hur-Sti 
ana dr-kat UD.ME SIG; 
[DIS KI.MIN ]-ma SAH im-hur-Su 
DUMU.MES TUK-%i SAG4-5 DUG-ab 
[DIS] KI.MIN-ma KA;.A im-hur-Sv ; 
z+15 DUMU.MES TUK-3i SAG,-S DUG-ab 
DIS KI.MIN-ma PES im-hur-su 


NINDA sad-ra KU 
mim-mu-si DUGUD TUM 
DIS KI.MIN-ma MUD _ im-hur-Sti §4 HA.A GUR-Su 
edge 
Reverse column iv—on K. 11841 
break 
[DIS |x 








































x+5 


x+10 


x+15 


x+5 


x+10 


[DIS 
[DIS 


K. 6673 (cf. pl. VID). 





‘|x DAB- 
| ni 


Tablet A 
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SU 


AMA-Su 


break 


Fragment No. 1 


See p. 275 for dis 


cussion. 


. break 
[DIS KU mim-mu-st DU[L.DU (?) ] 
[DIS | KU KI.MIN 
[DIS 1 KU te-Su-u ina KURGAR-an[ J 
[DIS ]KU BIR E [x] 
[DIS 1] KU SAG, [ 7 
[DIS SJAH KU DAM.LU B[A.UGe ] 
[DIS ] «KU ina NU KA-Su DAB-[su ] 
[DIS |] «KU GIG-ma TI 
[DIS dja-kam KU.A SAL.S[IG];.GA DAB-su 
[DIS 7 MIN di-nu DAB-su 
[DIS x MIN SAG,BI NU DUG.GA 
[DIS 1 MIN SAG,.BI DUG.GA 
[DIS 7 MIN x KUR su ZI 1 
[DIS MIJN NUBA x y [ 1 
[DIS MIN U]ZU NU [DUG.GA] 
[DIS MIN UZJU.NI  is-[ 7 
[DIS | « EN[E | 
[DIS jx [ ] 
break 
Tablet A 
Fragment No. 2 
K. 10663 (cf. pl. VII). See p. 275 for discussion. 
break 
[DIS Z JAG il-pu-[ui 1 
[DIS J il-pu-ut x [ 1 
LDIS(?) | max y ni [ - 1 
[DIS | UM TU x-§é UD.MES-Sa [ 1 
[DIS MI ik-tu-um UD.MES-3i [ 1 
[DIS 1} KU NABI[ 7 
[DIS ] KU = mim-ma _ 1 
[DIS | KU SU.BI.[AS.A.AN] 
[DIS 1 KO tuxyCE 1 
[DIS |] KU ZIGA_ [ 1 
[DIS |] KUO <«[ ] NAL J 
break 
Tablet A 
Fragment No. 3 
Sm 1458 (cf. pl. VII). See p. 275 for discussion. 
break 
[DIS }KU <xf[ 


[DIS 





|] KU KI.MIN 
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[DIS ] KU ul-t{ab-bar] 
[DIS ] KU KU-%[ 
x+5 [DIS J]KU LAL.DU[ ] 
[DIS Ji-qa-ri-Su ir-ta-na-ap-[pu-du 1 
[(?) ] i-sab-bu-bu DUG.G[A 7] 
[DIS i|m-gur KUR.BI [ 1] 
[DIS ] DU-us ana E [ ] 
x+10 [ xe AGL 7 
[ jx J 
break 
Tablet A 


Fragment No. 4 
Obverse column i; reverse columns i, ii: K. 14884 (cf. pl. IX). See pp. 275-276 for discussion. 


Obverse column i 





edge 
DIS NA_ ina MAS.GE,-Sé x yz UZU.[BIJi[ 1 
[DIS |x y tam-ta-(a ]-tLum ] 
[DIS |x y SAG,.BI [ 1 
[DIS] 4§-na-an x y SAG,.BI [ 1 
5 [DIS] ri tulm | #9 1 
[ ] SAG,.BI x[ 1 
c ] SAG,.BI xf 7] 
[ | SAG, BI-su [ 1 
[ jxy SAG-Su [ 1 
10 £ |] MIN SAG.-Su x [ 7 
c |] MIN HUL(?).B[I ] 
c ]MIN MIN [ 7 
c |] MIN SAG,BI [ 1 
c ] MIN SAG,-5[u 1] 
15 [ J xyL J 
break 
Reverse column i 
break 

DIS GIS.MA+guna [ 7 
DIS GIS.MA 7] 
DIS GIS.[1].[G1J5 [ 1 
DIS GIS.DIN [ 1 
x+5 DIS GIS Sal-lu-ru [ 1 
DIS GIS ur-[zi-nu 1 
DIS SUy:.[LUM 7 
DIS HA.[SUR(?) 7 
DIS DU [ 1] 
x+10 DIS Su-u[m- ] 
DIS x[ J 
DIS x [ ] 
DIS GIS [ ] 
DIS x [ J 


edge 
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Column ii 


break 
[ g 
[x ] tar-si ™4A§-Sur(/)-PAP.A MAN KIS 
[MAN KUR 44$-Sur 
A ®GIS.TUKUL.“7BAR MAN A$-Sur MAN KIS 
MAN KUR 448-Sur 


Tablet B 


Obverse: Sm 952 (cf. pl. VIII). See pp. 276-279 for translation. 
K. 2018A + Sm 477 (cf. pl. IX). 
82-5-22, 538 (cf. pl. X). 
Reverse: KA. 12525 + Sm 1562 (cf. pl. IX). See pp. 279-281 for translation. 
Sm 801 + Sm 952 + Sm 1024 (ef. pl. VIII). 
Sm 952 (joint to Sm 801) 
Sm 1024 (joint to Sm 801) 
Uncertain location: K. 12842 (not transliterated) (cf. pl. X). See note 77 for discussion. 


Obverse column i—on Sm 952 + 


35 


break of approximately six lines below upper edge 


[DIS SU]M-S[ #4] i-x-[ 1 
[DIS URJUDU[ ]URUDU(?) SUM-Sé —~ i-x-[ ] 
[DIS URUDU.x] UD.KA.BAR SUM-%i [ a 
DIS URUDU SEN.TUR SUM-Sa [ 7] 





DIS NA,.KISIB SUM-Sé ©=DUMU.US [TUK-%] 
DIS NAy.KISIB NAyZA.GIN SUM-Si DINGIR.MES[ 


DIS NA,g.KISIB NAy.GUG SUM-3# DUMU.MES DUMU.SAL.MES TUK] 
SS 


” 
DIS NA, KISIB th-zi SUM-3i DUMU.MES DUMU.SAL.MES N[U TUK] 


DIS NA,.KISIB KA SUM-S# SAG,SE.SE.KI-5i [KUR] 
DIS NAy.KISIB NAy.MUS.GIR SUM-Sé SAG,.SE.SE.KI-Sé NU [KUR ] 
DIS NAy.KISIB SAR SUM-Si = lu MU lu DUMU TUK DUMU.US GI.NA 
DIS NAy.KISIB ALAM.MES SUM-%i DUMU.MES TUK SAG,.BI DUG.[GA] 
DIS NAy.KISIB LUGAL SUM-Sé DINGIR-Sé ESy.DAR-Sdi GAL Sumyemax[ J 
DIS NAy.KISIB SUMUN SUM-%i =DUMU.GI.NA Summa IZKIM TUK-[3] 
DIS NA,.KISIB U SUM-Sii DUMU.GI.NA TUK-S[i] 

DIS NAy.KISIB NU U SUM-Sii DUMU LU.HUB TUK-%i 

DIS NAy.KISIB GAR-ma it-ba-lu lu DUMU-$ti lu DUMU.SAL-5 UGe 

DIS NA,g.KISIB MU-Su SUM-$i MU u NUMUN TUK-Si 

DIS NA,.KISIB MU.[ SUM-%ii] ana IDIM UKU: ana MAS.EN.DU NIG.TUK 
DIS NA,.KISIB M[U-Sa GAR-ma it-b Ja-lu DUMU-Su UG, 

DIS NA,g.KISIB M[U SUM-S#é] IDIM LA-lil MAS.EN.DU NIG.TUK TUK-%i 
DIS NA,.KISIB MU.[ |} SUM-Sii lu A.MES lu ip-qam DIRI 

DIS NA,.KISIB MU.[ SU ]M-Sii SAG,.SE.SE.KI-5% KUR-ad 

DIS NA,KISIB M[U.  ]x SUM-Si — i-na-hi-if UGU EN INIM-Sé GUB-[az] 

DIS NA,..KISIB [MU] x y SUM-Szi ; DUMU-S# [UGe] 

DIS NA,.KISIB [MU] AD-Si SUM-Sé LAL E AD-Sé SAG.DU-su [x y] 

DIS NA,g.KISIB MU AD-Sii JM-S1 i-[x y ] 

DIS NA,[.KISIB 5 77 [x y 2] 

DIS NA,.[.KISIB SUM ]-Si [N]iG.SU AD-[Sa 


continued on K. 2018A 


break 
[DIS jx 
[DIS TA ]Ga-Su 
(DIS |x GAB 
[DIS | GIG-as 
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y+5 


y+10 


y+15 


y+20 
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Jx-5¢ KU 
jta DU-us | 
| «x KUR.KUR.MES-Sz 





(DIS GIS. 

[DIS GIS. 

[DIS GIS. 

[DIS taz-ka]-ri-in-nu 
[DIS] GIS.MES 

[DIS] GIS.SINIG 

DIS GIS.ERIN 

DIS GIS.SUR.MAN 
DIS GIS dap-ra-nu 

DIS GIS mi-ih-ra 

DIS GIS.A.TU.GAB.LIS 
DIS GIS.U.KU 

DIS GIS.MES ZU 

DIS GIS.MES NU ZU 
DIS GIS.SIM ZU 

DIS GIS.SIM NU ZU 
DIS A.KAR LU.NAGAR 


Lanaed Lineal 


Obverse column ii—on 82-5-22, 538 


edge 


wn 


10 


[DIS A. ]KAR LU.AS[GAB 
[DIS A. ]KAR LU.SI[MUG 
[DIS A.KA]R LU.ZADIM 
[DIS A.KAR] LU.BAHAR 
[DIS A.KAR LU.A]D.GUB, 


(DIS A.KAR LU.URUDU.N JAGAR 
S |x 


[DIS 
[DIS 
[DIS 
[DIS 
[DIS 
[DIS 
[DIS 
[DIS 


continued on K. 2018A 


x+5 


x+10 


x+15 


[DIS UZU UDU.NITA, x 


[DIS UZU UDU.NITA: AJL.SEGs.GA_SUM-LSi 
DIS UZU UDU.NITA: NU AL.SEG..GA SUM-LSai 


DIS UZU GUR,.RA 

DIS UZU NU GUR,.RA 
DIS UZU AL.HAB.BA 

DIS UZU NU ZU 

DIS UZU KIN AL.SEG,.GA 


DIS UZU KIN NU AL.SEG¢.GA 
DIS UZU KIN UZ AL.SEG..GA 


DIS UZU gir-bi MUD 

DIS UZU gir-bi // UZU KIN 
DIS UZU MAS.DU 

DIS UZU NAM.LU.U;.LU 
DIS UZU UR.ZIR 

DIS UZU SAH 





J 


SAG,.BI DUG.GA 

NU DUG.GA l[ib-bi 

DINGIR-S# ARHUS TUK-Si-S7 
1-na-m1-tr 

SUM-Sz DUMU.SAL.MES TUK-%i 

SUM-Su DINGIR TI.LA BA-su 

SUM-%z lu AD-S% lu DUMU.US-S UG, 

SUM -Su ina la-li-§t i-qat-ti 

SUM-%% MU SAL.SIG; 

SUM-3i GABA.RI NU 

SUM-Si DAM TUK-Si 

SUM-%é E-su ZALAG-ir 

SUM-S% UD.MES GiD.DA.MES 

SUM-%# LUGAL mim-mu-§i TUM // TIL UD-me 

SUM-Si HA.A IGI 

SUM -Su LUGAL mim-mu-%i TUM 

SUM-Si E <EN> INIM.MA  i-be-el 


edge 


SUM-3]i 
SUM-Si 
SUM-Sii 
SUM-S2 


IGlI-mar 
TUK-%2 


SU JM-Sz ZI.GA sar-dat-su Sum4-ma TULK ] 
SJUM-Su NAM.NE.RU  DAB-su 

SUM -Si mim-mu-Su tk-ka-Sir4 

SUM-Su A.TUK LUGAL.KALA.GA TI-qi 
SUM-Sé = hu-ud lib-bi ~US.MES-Sii 

SUM-Su lu-tip-nu us  ma-ku-u DAB-su 


SUM-%% SE uKUG.BABBAR TUK-[%] 
SUM-Si IR u GEME, TUK-[% ] 
SJUM-Su ZI.GA [x-y ] 


SU]M-Sé A.DAH TUK-Si mim-mu-Séi HA.A [IGI] 

SUM-S]i x ana LU E Summa BE-tu UGU-34 [ 

SUM-S#] IR u GEME, TUK-%i Suma-ma tus-§4 UG[U-S0 x] 

SUM-37 ] INIM.NU.GAR.RA U[GU-Sa ] 

SUM-Si ] mim-mu-su HA.[A ] 
break 


break 
SUM-[ Sz 


SUM-[Su 

SUM-LSu 

SUM-LSa 

SUM-L Sa 

SUM-LSu 

SUM-LSu 

SUM-[Su 

SUM-[S#] K[A 

SUM-Si KA SAL[ 
SUM-Si HA.LA 1b-b[a? 
SUM-S#% DU-es x 
SUM-Su Su-ku-us-su SISA 
SUM-Si NU.DUG.GA UZU 


st 








DIS UZU ANSE SUM-S# mim-ma NU HAR-tié IGI-mar 
DIS UZU ANSE.KUR.RA SUM-$ii ina di-nim i-qal-lil 
DIS UZU ANSE.EDIN.NA SUM-Su ha-Sah SE 
x+20 DIS UZU HAD.DA SUM-Sé NAM.NE.RU DAB-su 
DIS NI.LU SUM-$ui mim-ma la ki ku if ina KI.KAL KUR-ad 
DIS NI.LU GUD SUM-Si ul-tab-bar 
DIS NI.LU UDU.NITA, SUM-Sii sa-bat IGI? 8 
DIS NI.LU UR.MAH SUM-[Sé] | GABA.RI NU TUK-Si 
x+25 DIS NI.LU UR.BAR.RA SUM-[Si ] DINGIR-Sé KI-54 2i-ni 
DIS NI.LU UR.ZIR SUM-[$i ] sa-bat [NIG].HUL ™* 
DIS NI.LU t-ma-me ZU SUM-[Si ] ha-tum DAB-su 25 
DIS NI.LU u-ma-me N[U ZU SUM-Si 7] 236 
edge 
Obverse column iii—on 82-5-22, 538 
edge 
DIS NIG.[ 7] 
DIS SUM.[ 1] 
DIS SUM.[ 7 
break 
continued on K. 2018A 
break 
[DIS SUM-Si ot di-nt ] 
[DIS SU ]M-Sé NIG. <SU> ma-a?-du T[TUK-Si] 
[DIS JSUM-S#% SAG,.SE.SE.KI-§¢ K[UR-ad] 
[DIS GI]§$.SAG.NIG.GUL SUM-$i SAG.DU-su [x (y)] 
x+5 DIS GIS.GIGIR SUM-%ai NAM.DIS [x (y)] 
DIS GIS.GIGIR KUG.BABBAR SUM-Sé mim-ma NU HAR-té SU-s[u KUR-ad] 
DIS GIS.UMBIN SUM-S DUMU.MAS.TAB.BA TUK-% 
DIS GIS.MAR.GID.DA SUM-S# AS-su KUR-[ad] 
DIS A.KAR GIS.GIGIR SUM-Sti ir-bu T[U-ub ] 
x+10 DIS KUS a-Sd-at SUM-Sé UD.MES-3é GID.M[ES ] 
DIS KUS ka-ba-ab SUM-Sé ina KI.KAL 
DIS SUHUR.ANSE SUM-3a NA.BI GABA.RI NU TUK-Si 
DIS GIS.IG SUM-Si SUMUN-bar 
DIS GIS.SAK.KUL SUM-Sé AS.SAG, TUK-[%] 
x+15 DIS GIS.SU.DIS SUM-Si INIM la E 
DIS GI.DUB.BA SUM-$u A.DAH TUK-[%] 
DIS GI PES GI SUM-Sé — sti-mi-ra-tu-§u KUR-[ad] 
DIS G[I SU]M-Sé SAG.KAL-té DU-us // UD.MES-S[aé x] 
[DIS SUM-Si ] ni [x (y)] 
x+20 [DIS SUM-Si | si bu 1] 
edge 
Reverse column i—on Sm 801+ 
edge 
remnants of six lines beginning with DIS on K. 12525 etc. 
break 
[DIS HU]L. x (SUM-Sa ] 
DIS HUL.KIL [SUM-Si 1 
DIS GIS.SU.A SUM[-Sa 1 
DIS GIS.DILIM SUM-Su [ 1] 
x+5 DIS GIS.DILIM.TUR SUM-Sa SE.[ 1] 


233 VAT 14279 has IGI?.MES. 
234 VAT 14279 has sa-bat dr-ni. 
235 Restored after VAT 14279. 
236 K. 2018A is broken, VAT 14279 has here a blank. 
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x+10 


x+15 


x+20 


x+25 


x+30 


3, 1956] 


DIS GIS.BUGIN 

DIS GU.ZI SUD-ta 

DIS GU.ZI DIRI-ta 

DIS GIS.GESTIN 

DIS KAS.SAG 

DIS KAS.SAG ZU NU ZU 
DIS LAL 

DIS LAL.KUR.RA 

DIS I+GIS 

DIS I1+GIS DUG.GA 
DIS I+GIS GUD 

DIS I+GIS UDU.NITA, 
DIS I1+GIS MUSEN 
DIS I+GIS HA 

DIS I1+GIS UR.MAH 
DIS 1+GIS UR.BAR.RA 
DIS I+GIS UR.ZIR 

DIS I+GIS ANSE 


DIS I+GIS ANSE.KUR.RA 
DIS I+GIS ANSE.GIR.NUN.NA SUM-Si 
DIS I+GIS ANSE.EDIN.NA 


DIS 1+GIS DURAH.BAR 
DIS 14+GI§ DURAH 


DIS I1+GIS DURAH.MAS.DU 


DIS 1+GIS MAS.DU 
DIS 1+GIS UG.TUR 
[DIS 

[ 
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SUM-Sé SE.GIS.NI SILSA.MES 

SUM-Si UKU2 UKU--in 

SUM-54 MU u NUMUN TUK-% 
SUM-Sé INIM SE.GA UD.MES-§é GUD,.MES 
SUM-Su4 DINGIR-S#é SAG,-5é BE-§4 DUG,.DUGy,-S i-mas-8 
SUM-Su ina-an-z1q 

SUM-Sui ina IM.RI.A UG,.UG, 

SUM-Su% SAG,.SE.SE.KI-§ KUR-ad 
SUM-%#é INIM.DUG.GA SE.GA 

SUM-S% KI.MIN 

SUM-$u i§-di-hu GAR-Si 

SUM-Sa SISA BALA-Sz 

SUM -Su i-sur t1-sur KA-%4 

SUM-Su ZI.GA | sa-dir-Si 

SUM-Su ga-me-ru-ta DU-us 

SUM-Su sa-bat si-li-?-ti 

SUM-Su in-na-sar 

SUM-Sii ZALAG-ir 

SUM-3% DINGIR « LUGAL KUR.MES-3i 
MU-S% NU SI.SA 
SUM-Si ina ki-di BA.UGg 
SUM-S# MU.1.KAM GIS.NA DAB-bat 
SUM-%% MASKIM DAB-su 


SUM-Si DUMU.SAL-su BA.UGs 
SUM-Sé ©DUMU.SAL-su B[A.UGe] 
SUM-Su ZALAG-[ir] 
SUM]-54 UGs ina E N[A 7 
jJuSUD[E J 


break 


Reverse column ii—on K. 12525 + Sm 1562 


edge 


10 


[DIS A.MES] UZU 
[DIS A U.IG]I.20 . 
[DIS A x y GIS].SE.NA.A 


DIS A.GESTIN.NA 
DIS e-[s]i-id IGI A 
DIS GADA 

DIS TUG.GADA 
DIS TUG 

DIS TUG.BIL 

DIS TUG.ISUMUN 
[DIS TUG‘x].MES 
[ 


continued on Sm 801 etc. 


x+5 


[DIS 
[DIS 
[DIS 
[DIS 
[DIS 
[DIS 
[DIS 
[DIS 


[DIS 


SUM-Si NU DUG.GA UZU 
SUM-Sé mim-mu-Su ina-pi-us 

SUM-$% $4 i-Si-it-tu 

1-rag-gu-mu-su sa-bat YUL 

SUM-Su at-hi-e TUK-%i 

SUM-Su mim-mu-su HA.A 
[SUM-§4 SJU.DINGIR UGU-Su in-ni-mid 
[SUM-§% UGU GABA. ]RI GUB-za 
SUM-[3a 

SUM-3i UD.MES[ 
SUM-Si 

SUM-Sé DUMU.SAL.MES [ 
SUM }-$4 [ 

break 


ee a ee 


break 
IGI ]-mar (?) 
] DINGIR-Sa 
|x 
]xy2 
ina di-nt | 1-qal-lil 
] DIRI A.MES BA.UGs 
i-th ]-hat UZU TUK-%i 

da-bi-bu | i-dab-bu-bu-su 


SUM-Su aJLAMA TUK-% 








x+10 






x+15 































x+20 


x+25 


x+30 


x+5 


x+10 


x+15 





LDIS SUM-Si |x Si x ma Si ir 

[DIS SUM-S# NA.B]I UGe Sums4-ma DAM-su UG, 

DIS[ Wf SUM-Si SAG,.B]I NU DUG.GAEIaE 

DIS x [y SUM-Si] ARHUS GAR-§u DUGUD-it 

DIS A.MES [SUM-S% ] UD.MES-5é GID.MES 

DIS KAS.SAG SU[M-S#é] DUG,4.DUG,4.GA-Su i-mas-8i 

DIS GESTIN SU[M-Si ] UD.MES-%# GUD,.MES 

DIS A.MES ID SCUM-Sé = iS-d ji-ih-Su— i-ma-ad 

DIS A.MES PU [SUM-Si NI]G.TUK KUN-ut 

DIS A.MES PU I+GIS [SUM-Sé] du{l-lJuh-hu-u IGI-mar 

DIS A.MES PA[; SUM-S ui LU.NE.MES 

DIS A.MES a-t[ap-pi SUM-S]i 41M EBUR-Sé RA-is 

DIS A.MES [ SUM-%i] dul-hu-u 

DIS GIS.[ | SUM-S% ina ar-ra-ti SUB-ut 

DIS GIS.[ JSUM-Sé A.TUK TUK-%i 

DIS PA. | SUM-3a mim-ma Sum-Su ut-ta 

DIS x [ |JySUM-Sé  ~ INIM e-til-la GAR-an 

DIS x [ | y SUM-Su KUS.KU DAB-su 

[DIS |x SUM-Si ina-an-ziq 

[DIS im ]-hur HI.GAR DAB Sumy-ma MU.1.KAM SUH 

[DIS im |-hur DINGIR u LUGAL KUR.MES-[S4é J 

[DIS im-hu |r x »y fT 1 
break 

Reverse column iii—on Sm 801 etc. 

break 

DIS TL[UG 7 is-[bat 7 

DIS TUG LU.T[UR] is-b[ at 1] 

DIS SU.DUGUD is-[bat 1] 

DIS TUG.DUGUD is-bat DUGUD x y [ ] 

DIS UD.SAR is-bat a-Sar NU ZU x yy [ 1 

DIS TUG LU.TUR is-bat LU.TUR s-Sam-hir-[S ] 

DIS UR.MAH is-bat ZI.BU.BI.DU 

DIS UR.BAR.RA is-bat Z1.BU.BI.DU 

DIS KA;.A is-bat 4LAMA DAB-bat 

DIS KA,.A is-bat-ma ina SU-§é E *LAMA TUK u ina SU-Sé E 

DIS SA.A is-bat KUR-ad AS *LAMA TUK-Si 

DIS MUS is-bat “LAMA TUK-Si 

DIS [MA]J5 is-bat 4*KAL+BE DAB-su 

DIS UDU.NITA: 1s-bat di-nu DAB-su 

DIS SAL.[UR(?)].ZIR is-bat “KAL DAB-bat ina KA DINGIR gar gar du $4 


[DIS DJINGIR u LUGAL is-bat SI.LHAR DINGIR u LUGAL KUR.MES-3i 





[DIS] NA <ina> MAS.GE¢-Su SE ik-su-us da-bi-bu i-da-bu-bu-5u 


[DUB x KA]M ES.KAR [(x) 4Zi]-qi-qu 
L J 
break 


Tablet C 


Obverse: K. 25 + K. 8442 (cf. pl. XI). See pp. 282-283 for translation. 
also K. 2239 (duplicate) (cf. pl. XII). 


Reverse: K.25 + K. 2046 + K. 2205 + K. 2216 + K. 8442 (cf. pl. XII). See pp. 283-288 for 


translation. 
also K. 2239 (duplicate) (cf. pl. XII). 


Obverse column i—on K. 25+. 


break of twenty-three lines 
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24 DIS K[I.MI]N-ma x [ 
25 qu-tur [ 
DIS KI.MIN-ma DINGIR.MES [ 
DIS KI.MIN-ma KI DIN[GIR 
u hi-tu ILG 
DIS KI.MIN-ma KI DIN[GIR 
30 u hi-tu ILG 
DIS KI.MIN-ma ES u [MAN 
DIS KI.MIN-ma ES [ 
DIS KI.MIN-ma MAN [ 
DIS KI.MIN-ma it-t[i 
35 DIS KI.MIN-ma A.SAG, xf 
DIS KI.MIN-ma *UTU [ 
DIS KI.MIN-ma SAHAR.HI.[A 
DIS KI.MIN-ma UZ[U 
DIS KI.MIN-ma GIS.APIN DA[B 
40 DIS KI.MIN-ma DINGIR-Su ina x[ 
DIS KI.MIN-ma MUL.DIL.BA[T 
DIS KI.MIN-ma MUL.SUD[UN 
DIS KI.MIN-ma KI DI[NGIR 
DIS KI.MIN-ma KI DI[NGIR 
45 DIS KI.MIN-ma ana E [ 
DIS KI.MIN-ma uS-kiln 
DIS KI.MIN-ma SUB uf 
DIS KI.MIN-ma x y [ 
DIS KI.MIN-ma ina DUR US[ 
50 DIS KI.MIN-ma [M]UL.MES DAB [ 
DIS KI.MIN-ma MUL.MES KU [ 
DIS KI.MIN-ma ana {1D SUB-ut [ 
DIS KI.MIN-ma ana {1D SUB-ut-ma [ 
[DIS KI.MIN ]-ma ur-dam-ma SE K[U 
55 [DIS KI.MIN }-ma NI.LU KU [ 
[DIS KI.MIN ]-ma mim-ma KU [ 
[DIS KI.MIN-ma] ana E DINGIR-Sdé TU-ma DINGIR-3Lu 
[DIS KI.MIN-ma ana E 
[DIS KI.MIN-ma]ana E [ 
60 x SU LA(?) ID[ 
[DIS KI.MIN-m]a DINGIR-Sa AN x [ 
[DIS KI.MIN-m Ja DINGIR-Si x [ 
[DIS KI.MIN ]-ma ana DINGIR/4[ 
[DIS KI].MIN-ma ana *UTU [ 
65 DIS KI.MIN-ma ES u MAN Sé[ 
DIS KI.MIN UGe¢.MES IGI.M[ES-S¢ 
DIS KI.MIN DINGIR.MES $4 AN-e [iz-2u-r]Ju-sé AN [ 
DIS KI.MIN-ma KI DINGIR MUL-Sa x-[s]i-ma IGI.DUs x [ 
DIS ina AN-e tuk-ki da-ba-bi i§-te-nim-me ina-ziq 
70 DIS DINGIR ana SAG, AN-e TU-ma IGI KI.LAM KUR LAL-al x [ 
DIS ana KI ui-rid UGe-ma ina KI ul gt-bir 15-da-[$u (NU) GI.NA] 
DIS ana KI 1-rid-ma UGs.MES IGI.MES GUD,.MES «x [ 
ina IM.RI.A-Sz [UG¢.UGe ] 
DIS KI.[MIN ]-ma UGe.MES IGI. MES NA.BI GIDIM.HUL [ 1 
75 NA ina MAS.GE, tah-si-sat DINGIR.MES $4 <NIG>.HA.L[AM 7 
DIS KI.MIN-ma UGg IGI.DUs Z1-bi HUL-[tim] 
DIS KI.MIN-ma UG,.MES iz-zu-ru-§4 ina INIM DINGIR kar-ab-§4 UD. ME[S ] 
DIS KI.MIN-ma UGs.MES KA+SU.MES-S% ina KI la ig-[qt-bir] 87 
DIS KI.MIN-ma UGg¢.MES ih-du-§ NIG.TUK i-qal-lil U[KU?2 SIGs] 2” 


237 Restored after K. 2239 (Face A left column). 


| a MD Lea aI hI Lad Ll hid had bl had bil La i aS bad lS Ll) ld Ll I ld LS ld I I 











80 NA.BI UGe-ma ina KI al-du ul ig-gé-[bir] "| 
DIS KI.MIN-ma UGg u5-kin-§4 UGe-ma ina KI NU NA-a[7] 
DIS KI.MIN-ma UG, KA+SU-Si ina SUB-ti E.SIG, UGe 


DIS KI.MIN-ma UGeg 18-Sig-54 UGes _ si-e-ti 
DIS KI.MIN-ma UGg i8-Sig JGe___si-e-ti 
85 DIS KI.MIN-ma UG, KU UG, S[UB]-ti 


edge 


Obverse column ii—on K. 2239 (Face A right column) 


. UGs 
| UGe 
UR UG, 


break of eighty lines 


81 DIS MUL[ 
DIS MUL ana UG[U] N[A 
DIS MUL KAS-%ii ana UL[GU NA i8-tin 
Sum-ma x [ 
85 DIS MUL.MES TA AN-e ana UG[U NA SUB 


edge 
Reverse column i—K. 25+. 


edge 


DIS MUL.MES ana UGU NA SUB.MES-ni tus-§4 UGU NA S[UB] 2 


DIS MUL ana E NA SUB-[u]t INIM E.GAL 


DIS ¢4KAL.MES A.MES ana SU?-§é [SJUM.NA 1-it IGI-54 GUL-éd 2% 
DIS *KAL.MES TA AN-e ur-da-nim-ma A.MES ana SU?-54 SUM.NA 9 
5 IGI.MES-0i ti-nap-pa-lu [Suma-m ja A.MES ¢KAL IGI?-54 ana SU?-§u IGI-har 
DIS ¢4KAL.MES ur-da-nim-ma A.MES ana SU2 NA SUM.NA 
_IGI NA #-na-sa-h[u x(?)] Sumg-ma tuS-5 ana UGU NA SUB-ut 
DIS ina AN-e tuk-ki da-b|a-bi ] 15-te-nim-mi NA.BI ina-an-ziq mim-mu-3u DUGUD 
DIS 1b/p-p/bu-ni-tum TA AN-e ina UGU NA iz-za-n[_un ] 2° 


|x y 238 


|x y 238 
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] BA.UGg 2 
BA].UG, 2% 


jx y 38 


I.BL.Z[A] 


10 NA.BI ina EDIN SU[B «x (y)]-ti x ana UGU-Su [SUB-ut] 


DIS AN-w ik-ru-bu-ni§-S( 1 
DIS AN-« up-ta-ri-r[u 
KA NA x[ 
DIS AN-«i iz-nun N[A 
15 DIS AN-% UGU NA iz-nun [ 
DIS A.AN SUR-nun-ma NA x [ 
DIS ina AN-e is/s/z-la-[ 
DIS 4IM is-si [ 
DIS 4IM i§-x[ 
20 DIS4IM[ 
DIS «(IM 
DIS ¢{IM 
DIS ana IGI [ 
DIS ana IGI [ 
25 DIS ana IGI [ 
DIS ana A[MA(?) 
DIS L[UGAL(?) 


lines 28-49 broken 


50 DIS KI.MIN-ma [U]D GISIMAR [ 
DIS KI.MIN-ma GIS.SAG, GISIMAR is-h[u- 
DIS KI.MIN-ma sis-sin-na i-k[is 
DIS TA GIS.GISIMAR ur-da_ 
DIS GIS.GISIMAR TAG-ut ZI.GA[ 


55 DIS GIS.GISIMAR ur-ri <DI>> HUL-Sa G[AB-su] 


DIS GIS.GISIMAR ur-ri 


238 Preserved on K. 25. 
289 Beginnings of lines preserved on K. 2239 (Face A right column). 
2 Beginnings of lines preserved on K. 2239 (Face B right column). 


HUL-5é GAB-[su ] 
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DIS GIS.GISIMAR KUD-is HUL-54 GAB-[su] 
DIS GIS.ZI.NA.GISIMAR E,, AS-su KUR-ad 
DIS GIS.ZI.NA.GISIMAR NU E,, UGU EN INIM-S# GUB-a[z] 
60 DIS ana GIS.GISIMAR Ey,-ma SU1.LUM KU __ina-an-ziq E.GAL TA x [y] 
DIS GIS.IGI.DU.GISIMAR nin-du-ud GIS.SUB.BA DIN 
DIS GIS.IGI.DU.GISIMAR is-NIN-S# GIS.SUB.BA DIN 











DIS GIS.A.TU.GAB.LIS KUD-is SAG,4.BI DUG.[ 7 
DIS GIS.MA.NU KUD-is SAG,.BI NU D[UG. 1 
65 DIS GIS.U.KU KUD-is SAG,.BI [ 1 
DIS GIS.MA+guni KUD-is SAG,HUL [ 1 
DIS GIS.MA KUD-is_ di-nam [ 1 
DIS GIS.GESTIN KUD-is SAG,H[UL 1] 
DIS GIS.NU.UR.MA = KUD-is SAG,.HUL (?) 1 
70 DIS GISSENNUR KUD-is S[AG,.HUL (?) 1 
DIS GIS.ERIN KUD-is [ 1] 
DIS GIS.SUR.MAN KUD-is 1 
DIS GIS.SUR.SE KUD-[is 1 
DIS GIS.TIR a-ri[d 1 
75 DISGIS.TIR 4#-rid-ma [ 1 
DIS ana GIS.TIR «-[rid-ma 1 
D[IS ana GIS].TIR [ 1 
lines 78-85 broken 
Reverse column ii 
edge 
DIS KISIB na-St ina KI.SU is-sab-b[at] 
DIS GIS.MAR.GID.DA  na-Si SAG,.SE.SE.KI-5é KUR-éd 
DIS GIS.KAK+LIS.LAL na-5i SAG,.SE.SE.KI-54 KUR-dd 
DIS MA.SA.AB DINGIR na-Si ma-mit GAB-su 
5 DIS GIS.GISIMAR ra-kib-ma DINGIR na-Si du-ri lib-bi IGI-mar 
DIS GIS.GISIMAR GIM DINGIR na-%i da-la-a HU+SI 
DIS ma-mit na-St ZI tu-ba-a-tt 
DIS sa-ri-ri-i na-S1 ma-mit na-Si 
DIS kip-pa-a ki-sa-li-ti it-ta-na-s[u Jk gi-ri-e di-nim 
10 DIS PASUIS am-me-lil gi-ri-e di-nim 
DIS GIS.BAN im-me-lil gi-ri-e di-nim 
DIS GIS.BAN u-mal-li gi-ri-e di-nim 
DIS GIS.BAN id-da-na-gal KUR-ti SU TUK-5i 
DIS GIS.BAN na-Si KUR-ti SU TUK-Si 


15 DIS GIS.BAN na-Si-ma it-ta-na-suk Z1.GA SU TUK-& 
DIS GIS.BAN na-Si-ma GIS.BAN-su KUD-ir SAG,SE.SE.KI-5 NU KUR-dd 


DIS GIS.RU is-qul KUR-ti SU TUK-Si 

DIS é-qu-la-lu ig-qul KUR-ti SU TUK-Si 

DIS GIS.KAK.UD.TAG.GA na-Si NA.BI ina SILA URU-Sti Sal-mé$ LU-ig 
20 DIS ina GI PA-ts na-sd-a 1-mah-har > 





DIS kap-pi GAR-ma RI.RI-a§ SUHUS.BI NU GI.NA ana IDIM HUL.A(?).[x] SIGs TAGs-Sa 
ana MAS.EN.DU A.HUL-Si if-te- <ni>-e-ma GAB. <RI>-5ti Se-tu-su TI1-qt 
DIS kap-pi GAR-ma RI.RI-aS-ma ina KI GUB-ma ZI-a NU ZU-e 
SUHUS.BI NU GI.NA ina an-ni SUHUS.BI GI.NA _ 
25 DIS it-bi-ma ip-pa-ri§ ana IDIM SIG;-5é ana MAS.EN.DU HUL-3a TAG,-5u 
[Sum,4-ma ] ana KI.SU na-du-u ina KI.SU E IZI.GAR IGI-mar Sums-ma GIG TI-ut 
[DIS it-ta]-nap-ras NIG.TUK NIG.TUK-3é MAS.EN.DU HUL-5é TAGs Siu 
[DIS RI.RI-ma ana x A]N-e KI-tim NU.DIMg ina im-ti-i DINGIR.MES US.MES-5a 
GAB.RI-5u Se-tu-su TI1-qt 


*41 Ends of lines also preserved on K. 2239 (Face B left column). 
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40 


60 


65 


70 
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DIS RI.[RI-ma HJA+A-ma Ex: ni-ziq-ti 
DIS RI.RI-[ma HJA+A-ma NU Ey, ana la Su-a-tum 1-ha-sa-as 
DIS RI.RI-ma [ri ]-it-ta-0 i-sa-lap SUHUS.BI GI.NA 


DIS ana 1D SUB-ma [ x x x ] ID ana KA-54 TU-ub DUGUD-ma MAS «x y 7-/[i-x] 


DIS ana 1D it-bu-ma Ey)-a NA.BI NIG.TUK [TUK-Si] 

DIS EN TUG-Su ina 1D [it-b]Ju NA.BI SUHUS.BI [GI.NA] 

[DIS ana] 1D SUB-ma ana ma-hir-ti [x x x] NU SE.GA-$é APIN-ma SUM-Si ina E.GA[L 7] 
[DIS ana] 1D SUB-ma ana DA kid-da-ti [x x x] SE.GA-Sé APIN-ma SUM-[Su x x x x] 

[DIS ana] 1D i-bé-er-ma SUD-ma i-la-a KI.SU x [ ] 

DIS ana ID i-bé-er-ma i-x-y-ma [ 


DIS ina A.MES gqal-lu-ti GIN.MES [ : 1] 

DIS ina A.MES ik-lu-ti GIN.MES di-nam DUG[UD 1 
a-na ku-un-ni u bur-ri i-§4-[as-su-u-S1 | 

DIS ina 1D A.MES ir-muk ZI.GA[L ] 

DIS ina 1D it-bu-ma e-la-a ina-[an-zig | 

DIS ID e-bir MI-S¢ IGI-mar 

DIS ana 1D “-rid-ma e-la-a UGU EN INIM-Su GUB-az 

DIS TA ID e-la-a bu-su-rat ha-di-e 

DIS ina 1D ir-muk-ma e-la-a 1.[B1].ZA IGI-mar 

DIS ID is-kir dan-na-tum IGI-mar 

DIS ID is-kir-ma 1b-tuq E.BI [x] y z 

DIS ina 1D NIG.BUN.NA!® is-bat ina ni-sat x y 2 L 1 

DIS ina 1D MUS is-bat A.TUK [TUK-% (?)] 

DIS ina ID HA is-bat SAG,.SE.SE.KI-§é KUR-ad 

DIS ina 1D IM 1-Se-la-a E DU-us 


DIS inaiD UD.DI GI KU 1-gal-lu-Sti 
DIS ina 1D UD.DI ur-ba-ti KU i-gal-lu-Sii 


DIS ID i8-la-a (a ]-di-ra-tu-S4 NU KUR.MES-Si 
DIS 1D i§-ta-na-lu-m[a ana t]a-ba-li DIM, INIM E.GAL 
DIS ana 1D SUB-ut-[ma x y] GIG DAB-su 
DIS ina 1D xf ina-an-ziq 
[DIS 1]D EN [x x x e]-bir KI IGI-s% GAR NU KUR-ad 
[DIS il |-pu-ut MU TUK-Si 
[DIS is |-ki-ir mim-mu-su  1-tab-bal 
[DIS ina i¥ -tin SAG,.BI DUG.GA DINGIR TUK-%i 
[DIS IG]I ina an-ni-s% BA.UGs 
[DIS ana | u-rid bu-su-rat ha-di-e 
[DIS ana {D t-rid-ma M]JUSIGI DUMUSAG.KAL TUK-3i 
[DIS ‘| ig-ru-ba-Sum-ma 1s-hi-it KI IGI-54 GAR NU KUR-ad 
[DIS ana | a-rid SE TUK-%i 
[DIS IG]I NA.BI BA.UGe 
[DIS | it-bu = NA.BI BA.UGg 
[ jana kun-ni u_ bur-ri 
[DIS UGU] EN INIM-Si GUB-az 
[DIS mim-m ju-su ana IGI-5u GIN-ak 
[DIS | NIG.TUK TUK-Si 
[DIS |] GAB ni-zéq-ti 
[DIS GA]B ni-zéq-ti 
[DIS | NU TUK-%i 
[DIS DAM-su it ]-ta-na-a-a-ku 
[DIS E D]U-us 
[DIS ]x 
break 





ee 
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Tablet C 
Fragment No. 1 
K. 7248 + 8339 + 11781 (cf. pl. XII). See pp. 288-289 for translation. 


left column 


break 
[ ina-an-z lig 
L 1]GI 
six broken lines 
[ ‘]-bat-su 


[ ‘jui-na-x 


fragments of signs at the end of two more lines. 


center column 


x+5 


x+10 


x+15 


x+20 


x+25 


x +30 


. break 
[DIS x n Ja-5i a-ra-an-[_ $i GAB(?) ] 
DINGIR lib-ba-ti-54 [DIRIG (?) ] 

DIS GAL na-%i DIRIG lib-ba-a-[ti x x x] 
DIS LU.TUR na-3i DIRIG lib-ba-a-[ti x x x] 
DIS UD.SAR na-i DIRIG lib-ba-a-[ti x x x] 
DIS AS+ME na-%i DIRIG lib-ba-a-[ti x x x] 
DIS PA.AN = na-3i I.BI.[ZA IGI-mar] 

DIS NA, na-Si NAM DL[U (?) 

DIS GIR na-%i STAG,.BI 

DIS GIR na-Si-ma GIR [ 

DIS GIR ina GU-S¢ [ |xyzx HAR 

[DIS x] ina SAG.DU-Su na-Si ZIL.KA.KA TUK-Si 

DIS SU;;.LUM ina SAG.DU-Si na-8i  i-dir-ti 

DIS HA.SUM ina SAG.DU-Si na-8i A.TUK TUK-%i 

DIS HUR.SAG ina SAG.DU-Sé na-§i GAB.RI NU TUK-Si 
DIS MUN ina SAG.DU-Su na-§i KAK E-S# URU i-sa-har 
DIS MUN a-su-ri E-5é <na-Si> E.SIR ZI-Si ina URU i-qt-bir 
DIS MUN na-$i KA.MES-Sti ti-Sam-za-qu-Si 

DIS ina SILA UZU na-Si UZU.BI NU.DUG.GA 

[DIS] ina SILA Se-am na-Si UGU EN.INIM-Si GUB-az 
[DIS ina SILA] KAS.SAG na-3i SAG,.BI DUG.GA 
[DIS ina SILA] SIM na-sit na-za-qu GAR-Siu 

[DIS ina SILA] A.MES © na-Si ~HUL-Sii GAB 

[DIS ina SILA BAJNSUR na-Si ina Sib-sat KA-5% UGe 
[DIS ina SILA x-ta— na-Si—i)-Sdr-rum 

[DIS ina SILA x _ _j-ta na-§i 1i-dan-nin(text: ur) 


a a 


[DIS ina SILA x y ] na-Si UKUs: 

[DIS na|-Si me-sir GIS.NA GIG DA[B- su] 

[DIS na-$i] MU DUGUD NA[ 1 

[DIS na-Si] MU DUGUD NAL 1 
break 


right column 


x+5 


DIS DINGIR ana IGI NA GUB-ma x y [ 


break 
[DIS] KA.MES-Sa x [ 
[DIS] KA.MES-S# x [ 
[DIS] KA.MES-%zi it-tab-[la 





DIS DINGIR ina KI.GUB-Sa i-ku[n 
DIS DINGIR ina KI.GUB-Si ut-tak-ki-r[u 


Laas Lene Lseanl a | | 
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DIS DINGIR ana IGI-3% GIN-ak x [ 
DIS DINGIR ana IGI-34 GUD.UD me§-[ru 
DIS DINGIR ana IGI-S i-za-mur x [ 


x+10 DIS DINGIR ana IGI NA i-bak-ki x [ 


DIS DINGIR ana IGI NA ut-ta-za-[am 

DIS DINGIR ana IGI NA 7-za-na-ah DIN[GIR 

DIS DINGIR ana IGI NA ina AS.TE a-Sib [ 
KI.DUR GI [ 


x+15 DIS DINGIR ana IGI NA tk-ru-[ub 


$ib-sat DINGIR TUK-[% 

DIS DINGIR LU iz-zur DINGIR i[k-ri-bi-5a 
su-ul-lam-ma ku [. 

DIS DINGIR GIS.[GU.ZA (?) 


x+20 DIS DINGIR 7-b[u- 


DIS DINGIR GIS.SU.[A 
DIS DINGIR K[A 
DIS DINGIR L[U 


x+25 DIS DI[NGIR 


break 


Tablet C 
Fragment No. 2 
K. 12641 (cf. pl. X). See p. 290 for translation. 


Face A—left column (probably obverse column i) 


break 
[DIS ina GJIS.NA a-Sib x [y] SU TI 
[DIS ina | li-ti-§4 GUB-az 
[ 1] t-2/sa-mur /hir-S1 
edge 
right column (probably column ii) 
break 
DIS GIS.BAL na-[Si-ma(?) 
DIS GIS.BAL na-Si-ma t-x-Ly 
DIS GU u-sa-bit x [ 
edge 


Face B—right column (probably reverse column i) 


DIS LUGAL xf 
DIS NA [ 
DIS [ 
break 
left column (probably reverse column ii) 
[DIS ] ana(?) DINGIR URU-Sé KU.NU.MES 
ra-$ ji-e IR u GEME, 
[DIS DINGIR ] URU-Sé KI-34 DUG,4.DUG, 


_ C ana LU . 
[DIS DINGIR ] URU-S# ki-i DINGIR LU 
[ jx iL J 
break 
Tablet C 


Fragment No. 3 
K. 9038 (cf. pl. XIII). See p. 290 for translation. 
right column 


DIS x [ na-St 
DIS GI [na-i 


J 


Ee eS eS EE eS ee ee ee 


Nace heel lana 


ae | ee 


| 
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DIS IM [na-%i ] 
DIS SIG, n[ a-Si 1 
x+5 DIS ESIR n[a-%i 1 
DIS tir-ti UDU.NITAg na-S[i 1 
DIS HUR.BAT SAG ,-$1i na-Si-ma x [ ] 
DIS HUR.BAT SAG,-5 na-Si-ma u-56-d[5- 1] 
DIS ha-si-in-na {L-ma KI [ 1 
x+10 DIS ha-si-in-na {L-ma ana SILA E x[ 1 
DIS KI.MIN-ma E ip-pul [ ] 
DIS KI.MIN-ma GU.GAR.RI E ip-pul a-bu-us-s[u ] 
DIS KI.MIN-ma KA ip-pul sa-bat [ ] 
DIS KI.MIN-ma E.DINGIR ip-pul sa-bat [ J 
x+15 DIS KI.MIN-ma BARA; ip-pul sa-bat [ 1 
DIS KI.MIN-ma mim-ma ka-la-ma i-Sal-pit dan-nu UG[U ] 
| DIS KI.MIN-ma BAD ana na-pa-li e-li NA.BI dan-nu [ ] 
| DIS KI.MIN-ma BAD KUD-is E [ 1 
DIS KI.MIN-ma ana EDIN il-lak [ ] 
[DIS ] tk ta [ 1 
break 
left column 
break 
[ j-su 
[ | BA.UG, 
[ J IGI 
[ J] x 
y+5 [ jan 
) L J x 
| [ ; oa 
| [ JSALG,.B ]I DUG.GA 
[ tam-t ja-a-tum 
y+10 [ |] KI.MIN 
[ | KI.MIN 
[ | KI.MIN 
[ | KI.M]IN 
} [ KI.MI JN 


break 


NOT ASSIGNED FRAGMENTS 
Fragment I 
No. 1—K. 6768 (cf. pl. XIII). See pp. 290-291 for translation. 


left column 
break 
a ae 
K]JUR-ad AS 
JKUR-ad AS 
| ana IGI-S4 GIN 
‘] t-had-du 
|x-54 HUL 
jz #8 


x+5 


re Ve he ee 


edge 
right column 
break 
[DIS ]HU+SI NA.BI  i[¥(?)- 
[DIS x (vy) NU ZU HU+SI NIG.TUK[ 


a | ee 
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DIS NA ina MAS.GE,-St ana 4ES,+DAR UM [ 7 
DIS ana DINGIR UM mah-hu-tLa ] 
x+5 DIS ana LUGAL UM SU LUGAL KUR[ 1 
DIS ana DUGUD UM DUGUD #-[ 7 
DIS ana NIN.DINGIR.RA UMEN US[ 7 
DIS ana DUMU.SAL DINGIR-S4 UM ub/p-[ 7 
DIS ana DAM.LUGAL UM KUR ina D[U 1 
x+10 DIS ana DUMU.SAL.LUGAL UM SILIM MU.[1.KAM  ] 
DIS ana DAM.LU UM KUR ina[ 1 

edge 

No. 2—K. 6824 (cf. pl. XIII). See p. 291 for translation. 

break 
[DIS ana DUJMU MAN-ma [UM 7 
[DIS ana K]I.SIKIL UM xf 1 
[DIS ana] SAL SU.GI UM si-x[ 7 
[DIS] ana GURUS.TUR UM ina-an-zig // ana [ 1 
x+5 [DIS] ana LU.TUR UM SILIM MU.[1.KAM 7 
ana ULKU2] me-[si]-ru dan-nu DAB-su x [ ] 
DIS DAM-[su] UM-Sa DAM-su x [ 7 
DIS NIN-su  UM-Si ma-m{it ] 
DIS A[D].DAM-Si UM DU(?)[ 1 
x+10 [DIS U[M 7 

break 

No. 3—K. 6705 (cf. pl. XIII). See p. 291 for translation. 
edge 

DIS ana A.DAM.SA.HI.A UM Sib-[sat DINGIR 7 
DIS ana $4-lam-ti UM SAL.[HUL/SIG;IGI (?) ] 
DIS ana DINGIR UM AN.[GUB.BA 1 
DIS ana LUGAL UM «[ ] 
5 DIS ana DUGUD U[M 7 
DIS ana NIN.DINGIR.RA [UM | 
DIS ana DUMU.SAL DINGIR-[$é% UM 1 
DIS ana DUMU.S[AL.LUGAL UM 7 
DIS ana DA[M.LUGAL/LU UM 1 

break 

Fragment II 


K. 9945 + 10456 + 12590 (cf. pl. XI). See pp. 291-292 for translation. 


right column 





DIS SE.IN.NU.HA i-[has-Sal 
x+10 DISSE.GIG.MES  i-hk[a$-Sal 
DIS SE.Z1Z.A.AN  i-ha[S-Sal 
DIS SE.GU.GAL _ i-ha$-§{al 


break 

DIS TUG.I[B.LJA P[A 7 
DIS GU PA-a[s 1 
DIS TUG.GU.E —— PA-as [ 7 
DIS TUG.IB.LA _ PA-as [ 1] 
x+5 DIS TUG.SAGSU  PA-is [ 7] 
DIS TUG.BAR.SIG PA-is [ | 
DIS SE i-has-[Sal 7 
DIS SE.SES i-has-[ Sal 1 
] 

] 

] 

J 
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x+15 


x+20 


x+25 


x+30 


DIS SE.GU.TUR _ i-ha$-Sal[ 1 
DIS ZID.DA i-te-en  a-[ma-su ] 
DIS ZID.DA i-nab-bi a-[ma-su 1 
DIS [NIN JDA.HAR.RA i-sd-mud a-ma-su x[ 1 
[DIS N JAy.HAR 7-56-ti-ip x [ ] 





DIS NA ina MAS.GE,-Sé KI UKKIN sal-ta DU-[us J 


left column 


x+5 


x+10 


x+15 


x+5 


x +10 


DIS KI AD-§é LU.NE DU-us AB.[BA-ta 7 
DIS KI AD.AD-Sé LU.NE DU-us [ 1 
DIS KI AMA-Sé LU.NE DU-uS [ 1 
DIS KI AMA-S4 UG, LU.NE DU-u§ [ 1 
DIS KI SES-§4 LU.NE DU-uS [ 1] 
DIS KI SES-5a UGs LU.NE DU-u§ [ 1 
DIS KI DAM-§a MIN DAM-su ina sal-[ti 1] 
DIS KI DAM-Sé UG. MIN ik-[ 1 
DIS KI SES.AD-§é% MIN x[ 1 
DIS KI DUMU-%é MIN DUMU-Sa [ 1 
DIS KI DUMU-3a UGs MIN D[UMU-Su 1] 
DIS KI DUMU.SAL-[$# MIN 1] 
break 
break 
[ | IGI 
[ ] IGI-mar 
[ |] TUK-Si 
[ |] KA+BAR 
[ | KA+ME 
[ | GUB 
L J-su 
[ | KA+ME 
[ 1-s |ja-har 
[ jx-ub 
[ |x 2 
[ 1-da-b |u-ub 
[ jx KA+BAR 
[ PJAP.HAL 
[ U]S.MES 
[ J x 
break 
Fragment III 
K. 10852 (cf. pl. X1). See p. 292 for discussion. 
break 
DIS TUG G[U.E 7 


DIS TUG I[B.LA 
DIS TUG N[A. x 1 
DIS TUG GU.[E 1 
DIS TUG {B.[LA 1 
DIS TUG NA. x [ 1 
DIS TUG GU.E [ 1 
DIS TUG {B.LA[L 7] 
DIS TUG NA. x [ ] 
[DIS TUG] GU.E [ 1 
[DIS TUG []B.LAL [ 1 
[DIS TUG NA}.x [ 1 
a 


break 


















































x+5 


x+10 


x+15 


x+5 


x+10 


x+15 


x+20 


K. 9812 (cf. pl. XIII). 


[DIS TUG 
[DIS TUG 
[DIS TUG 
[DIS TUG 
[DIS TUG 
[DIS TUG 
[DIS TUG 
[DIS TUG 
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tk-k |i-ts 


tk-k1-i |s I.BL.ZA 





Fragment IV 
See p. 292 for translation. 


break 
x y 

‘|x-Sa // DIS TUG-su i5-ru-ut tam-ta-a-tlum ] 
JTAG4-Sa // DIS TUG ZAG-Su ik-ki-is si-hi-i[] UZU] 
di-nu x[ 

]-ka-sa NIG.TUK.BI [ 1 

] as // DIS TUG ina na(?)-rit-tum ik-ki-is NAM.NE.[RU 
tk-ki |-is KA 1i-dir-tum i-mah-har-[ Su ] 
IGI-m[ar ] 











[DIS TUG | A. TUK IGI 

[DIS ‘] e-la-a-tim GIN.GIN-ak 

[ |x sa 

[ ] in-na-sa-ah 

[ jx ka-lu-u UD.DU-Si 
[DIS ] 1-lab-bi-in 

[ 1 DINGIR TUK 
L U8-s2 

[ J at 

[ jx 


.. 7068 (cf. pl. XI). 


[DIS 
[DIS 
(DIS 
[DIS 
[DIS 
[DIS 
[DIS 


break 


Fragment V 
See p. 293 for translation. 


break 

] a-lak [ 

|] KI.KAL x [ 
la-m ji e-mu-qi gas-ra-a-[ te 
la-m |i nam-ra-sa i-pa-[_x-y ] 
la-m ji ina LAL.MES GIN.[GIN-ak] 
la ]-mi NAM.ERIM:2.MA la-mi 
[ja-mi NA.BI hi-da-tu-5ui ma-a?-da 


a | | ee 





[DIS DINGIR x x x ]-ma i-ger-ru-ub ina IM.RI.A-5% NU DUR-ab 


[DIS DINGIR GI] 
[DIS DINGIR NA4] 
[DIS DINGIR I]M 
DIS DINGIR GI 
DIS DINGIR NA, 
DIS DINGIR IM 
DIS DINGIR GI 
DIS DINGIR NA, 
DIS DINGIR IM 


la-b1§ dr-ni LU it-ba-lu 
la-b1§ dr-ni LU it-ba-lu 
la-b1§ dr-ni LU it-ba-lu 
ha-lip dr-ni LU it-ba-lu 
ha-lip dr-ni LU it-ba-lu 
ha-lip dr-ni LU [it-ba]-lu 
a-pir a[r-n i (LU it-ba-lu] 
a-pir [ 


a-pir [ 1 





DIS NA ina MAS.GE,-Sé NA KA+x-50 [ 


DIS LUGAL 
DIS DUGUD 
DIS UZU 


DIS DINGIR uw LU[GAL 


DISx yf 


KA+x-5( i 
K[A+<x 
L 


a aS eee 


break 
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ROYAL DREAMS 
K. 273 + 1944b + 9064 (cf. p. XIII). See pp. 293-294 for translation. 


Obverse (column i ?) 
jst [ 
J (7) L 
ANS]E.KUR.R[A 
u |b(?)-tu [ 
1 |na ku-tdl-l[2 
m ja-da-ti ina SU-S[ 1 
|ma-da-ti ina GIR-Su [ 
| mim-ma la-a@-S1i [ 
| mim-ma la-a?-Si [ 
| 4NIN.PES UG, ina SILA IGI L 
| TUG.UD.UD la-bi-i§ ina KA-Si [ 


in 


10 


rer wm eC hm hhh 





[DIS] BARA, ina MAS.GE,-S KI SAL sa-lil [ 
[DIS] BARA, ina MAS.GE,-S% KA+NUN SAL [ 
[DIS] BARA, ina MAS.GE,-Su tu-li-e x [ 
15 [DIS] BARA, ina MAS.GE¢-Si SAL tu-[li-e-Sa 
[DIS] BARA, ina MAS.GE,-S# KI [ 
[DIS] BARA, ina MAS.GE,-Si [ 
[DIS] BARA, ina MAS.GE,-[ Si 
[DIS] BARA, ina MAS.[(GE¢-Sii 
20 [DIS BA]RA, ina M[AS.GEe-S: 
[DIS] BARA, ina MAS.GE¢-S UGe i[na 
[DIS] BARA: ina MAS.GE,-Sé TI.L[A 
[DIS] BARA, ina MAS.GE¢-Sti UGe inal 
[DIS] BARA, ina MAS.GE¢-S UGe inal 
[DIS] BARA, ina MAS.GEe-S% UGe inal 
[DIS] BARA, ina MAS.GE,-Sé UGe inal 
[DIS] BARA, ina MAS.GE,--Su ip-ru [ 
[DIS] BARA, ina MAS.GE,-S% ri-is-[na 
[DIS BARA, ina] MAS.GE,-§% UZU.SA[H 
30 [DIS BARA, ina MAS.GE,-Sé] UZU.x[ 
break 


bho 
wn 


SS eS eS eS ee Ee SS eS ee ee ae ee ee oe | oe ee ee eee a 


Reverse 


[DIS] BARA, ina MAS.GE¢-S# US [. J 
[DIS] BARA, ina MAS.GE,-§ UZU.UR.ZIR ina STU 
[DIS] BARA, ina MAS.GE,-S% UZU.SAH ina GIR 
[DIS] BARA; ina MAS.GE,-S#é I.SAH ina GIR[ 

DIS BARA, ina MAS.GE,-Sé UZU.UR.ZIR ina GIR [ 

DIS BARA, ina MAS.GE,-§é TA UR SUB ¢{a- 

DIS BARA, ina MAS.GE,-S% pu-zu-ur ee [ 

DIS BARA, ina MAS.GE,-S# pu-zu-ur NI[ 

DIS BARA, ina MAS.GE,-#é TUG ha-a?-a [ 

10 DIS BARA, ina MAS.GE,-sé% UR.ZIR UGs TI-ma [ 
DIS BARA, ina MAS.GE,-%é 4NIN.PES UG, ina S[ILA 
DIS BARA, ina MAS.GE,-%% ti-ma-me UGs.MES «x [ 
DIS BARA, ina MAS.GE¢-8u sur-ri ib/ p- [ 

DIS BARA, ina MAS.GE,-%% US KAS ana UGU-Si L 

15 DIS BARA, ina MAS.GE,-Sé SAL KAS ana UGU-Sa [ 
DIS BARA, ina MAS.GE,-§é UR.ZIR KAS ana UGU-Sa [ 
DIS BARA, ina MAS.GE,-§é SAH KAS ana UGU-S4 [ 


wm 








EN ¢UTU LUGAL AN-e u KI-tim [ 
4UTU DINGIR el-lu [ 


as | ee SS SS eS eS eS SS SS eS ae eS eS eS eS aS eS ee 
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20 [ ‘] UT ana-ku NINNA A NINNA a-ta-b/pal [ J 
L J pa da | J 
break 


II. TABLETS WITH RITUALS 
Tablet I 
Obverse column i; reverse columns i, ii: K. 3758 (cf. pl. I). See p. 297 for translation. 


Obverse column i 


[EN Zi]-qi-qu zi-gi-qu *MA.MU DINGIR $4 [ 
[URU ] A-ga-dei d§-b[_a-ta 
[URU] A-ga-de*' = mi-na-a te-[21-ib 
[MA]S.GE..MES par-da-a-ti [ 
5 [i ]-pa-Sar-Si-na [ 
URU «™> A-ga-dei ki-i F 
ina ra-me-ni-Su-ma t[u- 
4UTU da-a-[a-nu 
TAR-is ES.BAR [ 
10 MAS.GE,.MES [ 


i-$6-ris [ 


S| oe | ee | ee | ee | ee | ee | ee | | 


break 
Reverse column ii 
break 
ana{ ].MES ana SAG, [ 


DIS NA ina MAS.GE,-$u ana [ 
DUB.1.KAM — ES.[KAR 
KUR ™SAR.DU.A MAN [ 


bolt eee 


Tablet X 


K. 4103 + 13330 (cf. pl. I). See p. 301 for translation. 


break 


] HUL I[M 
M JAS.G[E¢ 


-_ f 


UD-u]m MAS.GE, e-mu-ru F 
|] BAL-gt GIR-S% ana KI GAR-a[n 
x+5 [UDU].NI[TA2] mi-he-e GIR IM [ 

[ik ]-ka-l[u mi-t ju-ti u S-nu ik-k[a-lu 
[ina] GEg an-ni-i [ 

[ki ]-ma na-qab [GIR-ia ana a-s ji-[d]i-ia [ 
[MAS].GE, $4 a-mu-r[u 


i 





x+10 [INIJM.INIM.MA MA[S.GE, 


([D]U.DU.BI GIR-Su $4 AL 
u BUR-ab ana A-S4 2-i BAL-ma [ 


DIS MAS.GE, ina SAG, MAS.GE, IGI-ma i[p-Sur 
ana SIG; u HUL [ 





x+15 DIS NA MAS.GE..MES par-da-a-ti i[t-tul 
DUB.10.KAM_— [ 
KUR ™SAR.DU.A [ 


a a Lae Lannd a a eS ee eS ee ee | a Se 





— 
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x+5 


x+10 


x+15 


x+20 


NOT ASSIGNED FRAGMENTS 
Fragment I 


K. 8171 + 11041 + 11684 + 14058 (cf. pl. I). See pp. 302 f., 303 for translation. 


break 
[ | US DEI 
[ ] KA MU 2/g[i 
[ jx ANI MU MU T[I 
[LA]G GIM NU KI UZU.NUN.K[I 


Lanl | Uncsnif assnall Laennsdl Lenin 


DU.DU.BI LAG GIS.ZI $4 ina *UTU.SU.A GAR [ 
ana IGI *UTU EN 3-5% ana IGI NASID-nu ana 1D SUB-m[a BUR] 


DIS LU ina mu-Si-ti-§4 MAS.GE, HUL-ta IGI-ma uS-t[a-dir] 

ina Se-ri har-bi ina te-bi-3% la-am GIR-Su ana K[I GAR-nu] 

1 GIS.IGI.KAK GIS.GISIMAR $4 IM.SI.SA TI-gé SIG.GA.[ZUM.AG ] 
NIGIN»-mi 1+GIS ta-sab-bu nu-ra ta-qad ana nu-ri ki-a-a[m DUG,.GA ] 
4Gi-bil EN HUS KALA.GA tap-pe-e 4*UTU LUGA[L 
Sur-[b]Ja-ta ba-il-la-ta ina DINGIR.MES SE[S.MES-ka 
kul-lat MAS.GE¢.MU $4 ana-ku x [ 

at-ta ti-du-u a-mu-ru ana-ku [ 

DIS LU ina GE, MAS.GE, HUL-ta [i ]¢-[tu Vl x [ 

1-nis-ma i-pa-S4-a§ ana *UTU.E.A UGU DUK.LA D[U] « [ 

ana kir-ba-nu ki-a-am DUG,.GA kir-ba-nu ina kir-si-k[a ] 

[Rk jir-st ka-ri-is ina kir-si-ia kir-is-ka ka-ri-is 

[MAS].GE¢ ma-la it-tu-lu ana kir-ba-ni i-pa-d§-Sar 

[GI]M kir-ba-nu ka-a-$4 ana A.MES a-nam-du-ka-ma : 
[tah |-ha-ra-ma-tu tap-pa-sa-as-su HUL MAS.GE¢g ma-la IGI.GAL 
[lu] hal-qat lu na-har-mu-ta-at 1 SU KAS.GID ina SU.MU lu ne-sa-at 
[ana LA |G DUG,.GA-ma ana A.MES SUB-ma i-ti-ig-Su 


Laced bend | ee | ee | ee 


[DIS LU ina MA]S.GE¢-54 MAS.GE, HUL-[ta] it-tul ana(!) NU DI.DI-3d 


Fragment II 
Sm 1069 (cf. pl. 1). See p. 300 for translation. 


left column 


c MAS].GE¢ 
c ] RAT 
[ GAR ]-nu 
fi NU T]E-e 
x+5 [ jx 
L dx 
break 
right column 
ina IGI nu-ri [ 1 
ana nu-ri i-k[ar-rab 1 
DIS NA MAS.GE, ha-t[i-ta 1 
la-am GIR-Sé ana KI GAR-n[u ] 
5 MAS.GE, af-ti-I[u ] 
dam-qat-ma dam-{qat 1 
i-gir-ri ra-ma-ni-Su[ J 














340 


10 


15 
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DIS KI.MIN Ja-am *UTU.[E.A 1 
LU ina KI.NA-Su mi [ 
NIG.NA lis-kun ZID.[MAD.GA 1] 
lip-Sur ki-a-am lig-[bt 1 
dam-qat GIM at-ti-[lu ] 
i-na SAR NU KUR «[ 1 
a MAS.GE, a-na [ 1 
[ ] 
break 


Fragment III 
K. 8583 (cf. pl. 1). See p. 298 for translation. 


left column 


ends of three lines 


right column 


wn 


10 


End 


x+5 


x+10 


ana IGI nu-ri GI ki-is-ri i-na gi(?) lu zi [TUG.SIG] 

ZAG-Su 1-bat-tag-ma ana IGI nu-ri ti-kal ki-a-am DUG,4.[GA ] 
um-ma Su-ma *PA+KU tap-pe-e *UTU at-[ta] 

da-a-a-na-ta di-ni di-in MAS.GE, an-ni-[ti ] 

$4 ina ba-ra-ar-ti qab-li-ti Sat ur-r[ i | 

ib-bab-lam-ma $4 at-ta 1.ZU ana-ku la i-du 

Sum-ma dam-qat du-muq-sé a-a 1-Si-ta-an-[_ni | 

Sum-ma HUL QUL-S4 a-a tk-Su-dan-[_ni | 

la ja-ut-tu-un ¥i-1 ki-ma GI an-nu-u na-at- pu- [ma | 

ana K{-54 NU GUR u TUG:SIG an-ni-tu ina TUG-ia bat-[gat- ma | 
ana TUG *-*' GIM ib-tu-qu-ma NU GUR HUL MAS.GE, an-ni-[tz] 


$4 ina ba-ra-ar-ti gab-li-ti Sat ur-[ri ib-bab-la(m) ] 
la ja-tu-un Si-t IGI x [ 1 
GI ana 2-50 i-ha-mi-iL§ 1 
ki-a-am DUG,.G[A 1 
xy[ ] 

break 

Fragment IV 
K. 3333 (cf. pl. 11). See p. 301 for translation. 


of first column of reverse, part of anepigraph fourth column preserved. 
break 

[ | lu dam-[ 1 

KA.SAR MAS.GE, HUL BUR.RU.DA.Kz ACM] 





ana IGI 4¢UTU Su AL. LA ‘SID- -nu-ma BOLR] 

DIS N. \ MAS. GE, 2t-tul la 1- ies Iu M AS S.GE¢ la BU R(?)] 
4 ut-te-e-ti §4 U.PI.TA.PI.PI ana IGI IZI SUB-ma 

ina SAG-Su% GAR-ma bts 


é N fa- ine ae ayy TU ina KU R. G IS.E RIN 

ri-Su-nik-ka DINGIR.MES ha-da-tak-ka a-me-[i Jut-ti 

na-sak-ka DUMU LU.HAL GIS.ERIN SAL al-mat-ti ZID.MAD.GA 
la-pu-un-tui 1+GIS Sd-ru-u ina $d-ru-ti-S4 na-$i UDU.SILA, 

ana-ku na-Sé-ka-ak-ku LAG bi-nu-ut ZU+AB 

LAG bi-nu-ut ZU+AB at-ta-ma 

ina qQir-$i-ia ga-ri-i$ gir-is-ka 

[i |na gir-si-ka ga-ri-is gir-si 
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x+15 


[ina NI-ia ba-lél N1-ti-ka ina Ni-ka ba-lil Ni 
(k ji-ma at-ta LAG ana A.MES SUB-ma 


Fragment V 


K. 5175 + 6001 (cf. pl. I1). See note 205 for translation. 


left column 


x+5 


x+10 


break 
[ ]xyA.NI 
[ I]M.TA.E 
[ ].GIM HE.EN.SIKIL 
[ ] HE.IM.TA.GUB 


[INIM.INIM.MA MAS.GE,.HUL BUR].RU.DA.KAM 














L | « DA.ME.EN 
[ jx*.MU BAR.RE.EN 
[ ] x ga aS tu tum 
L 4]DA.MU SAG,.GA.A 
[ []L-ma BUR-ir 
[ N ]JU.DI.DI.E.NE 
L ]} x DUG,y.GA.MU 
break 
right column 
break 
[ DIN ]GIR(?)-Sé u DINGIRx[ J 
DIS [ |x ni ti [ J 


x+5 


x+10 


x+15 


EN [ x x k ]ir-ba-an ina kir-si-ka ka-ri-[is kir-si-ia] 

ina kil_r-si-t ja ka-ri-is ki-ri-i[_s-ka ] 

kir-b[a-an x (x) ] HUL EN.NUN.4USAN EN.NUN.MURU[B.BA.AN ] 
EN.NUN.UD.Z[AL.LI] a-mu-ru a-tam-ma-ru AD.MU UGg a-mu-[ru] 
AMA.MU mi-ta a-mu-ru *UTU LUGAL IGI IDIM IGI NU[N IGI] 
LU.UG, IGI LU.TI IGI NIG.ZU NU.ZU IGI ana KUR.NU.ZU G[IN x] 
NiG.LA NU.ZU a-tak-[k]a-lu TUG.NU.ZU ti(?) KAL [-8é ] 8 

ki-ma_ ka-$é-ma ana [A.MES a ]-nam-du-ka-ma tam-mah-ha-[hu] 


tap-pa-as-sa-su [ jana KI-ka NUGUR[ J] 

HUL MAS.GE,g an-n[i-ti -t ju a-na A.MES I[[1- 7 

lim-ma-hi-ih $u-[ a 

li-bir 1[D 7] 

BE-si [ ] 

MA[S.GE, 7] 
break 


Fragment VI 


Sm 543 (cf. pl. 1). See p. 297 for discussion. 
break 
|x N[A 
x GI[M 
JNA GIM[ 
x DINGIR.RI.E.NE [ 


i i ee 
a | ee | 


42 KAR 252 iii: 27 adds here: .MU 
3 Restored after KAR 252 II: 6. 








x+5 


10 


20 


25 


30 


4A MAR.UD DUMU.SAG ZU+AB.GE, SAs.GA TAG.TAG.BI ZA.A.KAM 


[ JxE Jy $Sé-ni-a SU?-ka GIS.LIS 3-5: te-me-e-[si 
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x DINGIR.RLE.NE [ 
[ a |-na-ku HE.EN.SI[G; 


[INIM.INJIM.MA MAS.GE, HUL [ 


[ ] GIS.SINIG GIS AS x [ 
[ |x KU y[ Jz NAL 


| Lane | 


break 


EXCERPTS 
Excerpt I 
79-7-8, 77 (cf. pl. Il). See pp. 300 f. for translation. 


Obverse 


EN Su-ut-ti dam-qa-at e-gir-ru-ti-a da-mi-ig 

ma-har “XXX u *UTU dam-ga // ma-har *4XXX u 4*UTU dam-qa 
ma-har “XXX u *UTU dam-qa /|/ ina qt-bit Sar-ra-ti 4NIN.LIL 

Sa ina ba-lu-u§-Sa $1-mat ma-a-tt la 15-Sim-mu 

as-kun du-un-qu lu da-mi-ig-tum |/ as-kun GIR ina KI lu da-mi-igq-ti 
§a UD-me lu da-am-qa-nim |/ §a ITI lu da-am-qa-nim 

§a MU.AN.NA lu da-am-qa-nim Sa it-me-a-am li-ip-Su-ra 

Sa i-gi-ir-am li-ip-pat-ra na-Su-u lid-di-na la mu-du-u ana SU2.MU [is-kun 
$a gar-ra-du 4“AMAR.UD DUMU @E-a ana-ku 

lum-ni li-mu-ra-an-ni-ma pu-uz-ra li-mt-1d 

ana lib-bi lum-ni ana HUL-tim a-a ab-bal-kit 





INIM.INIM.MA MAS.GE, HUL BUR.RU.DA.KAM 





AG.AG.BI e-nu-ma LU_MAS.GE, IGI.DUs-ma la-ma GIR-%# ana KI i§-ku-nu 
ana SAG GIS.NA TU; SU?-52 EN 3(!)-5#% SID-ma SIG; 








AG.AG.BI 2-% GIR KAB-ka ina UGU GIS.NA ZAG-ka ina KI GAR-ma EN 3-1 SID-nu 





4 


EN $u-ut-ti ba-na-at e-gir-ru-ti-a_ [da-mi-iq ] 

ma-har *XXX u *UTU dam-gqa || Su-ut-ti ba-na-at e-gir-ru-ti-a SIG, ina qt-bi-ti-ka 4NIN.LIL 

$a ba-[lu ]-uS-Sa Si-mat AN-e u KI-tim la 1§-sim-mu 

ak-kun [S]IGs lu da-mi-ig-tum as-kun GIR ina KI lu da-mi-ig-[ti] 

§a [UD-m ]a da-am-qa-nim |/ $a it-me-a-am li-ip-Su-ra Sa i-z[1-ir-am 

[ lid}-di-na la mu-du-ti ana SU[?.MU 

[ DU JMU 4E-a ana-ku a-a ip-rik lum-n[i ] 

[ L)i-mu-ra-an-ni-ma pu-uz-ra li-mid ina lib-bi lum-ni ana HULL a 
DUMU.S]JAG ZU+AB.GE, SAs.-GA TAG.TAG.BI ZA.A.KAM ZI.AN.NA H[E.PAD] 








CINIM.INIJM.MA MA.MU.HUL BUR.RU.D[A.KAM ] 


[la-ma t Je-me-es-su-ui MA.MU $u-a-ti 3-§ ana SAG, A BUR [ 
[ x a ti h-il-qi-nim-ma 3-5 SU?-ka te-me-es-[si 
| SU?-ka te-me-es-su-ti EN an-ni-té 3-§4 SID x [ 
|x bi saa nu HULE 
‘ma ana E-ka [ 


‘| hu ik kLa 
] mi $4 [ 


rear — - 
a | | | Raced Kacsesnll bee band bemred banal 






























— 


~~" 
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Reverse 
break 
[ ]x ra [ ] 
L Jri Se L ] 
[ jxlatay[ J 
[ ina] EN.NUN *USAN [ 1 
x+5 [ 1b-b ja-ab-la['m 1 
$4 at-Lta ti-du }-u a-na-| ku la | 1-[du-t 1 


x+10 


x+15 


x+20 


x+25 


Sum-ma [S IG, du-mugq-Sé ja-u i-Se-[ta-an- -nt | 

Sum-ma [HUL HJUL-36 3 ta-% iLk-§ ]u-dan-ni la ia-ut-[tu-un ¥i-2] 

GIM GI an-nu-u na-at-pu-ma Lana ] n1-tt-pi-su la i- tur 

GIM TUG si-is-sik- <ti> an-ni-ti bat-qa-tu-ma ana TUG-ia GIM ib-bat-[ 

MAS.GEg an-ni-ti(!) §4(!) ina EN.NUN *USAN ina EN.NUN MURUB,.BA.AN ina EN.NUN 
JD.ZAL.LI ib-[bab-lam] 

a-a tk-Su-dan-ni la ja-u(t-t ju-un Si-i 

hi-bi eb-56 ky bar nu $4 ul ma gis(?) GI ana 3-5u i-ha-am-mes-ma 

bi-bi e8-54 sik.ta NIGIN-mi ka-ma-ta ka-la-ta ka-sa-ta 

hi-bi 8-5 AN -ti-ka GAL-ti a-gal-lis 

DUG,.GA-ma KI ta-lap-pat ana LAH ta- ga[d | 

ana DINGIR-ka u ESy+DAR-ka u nu-ri ta-kar-rab-ma SILIM.MA 


DIS LU MAS.GE. HUL-tim ul-ta-di-ir ana ta-ri-ti GI MAS.GE¢-8u lip-Sur 
ina ZI li-ig-li ina pi-i-%u i-nap-pah-ma BUR-ir 





KI.MIN ina Se-e-ri 1.GIS.DUG.GA qa-ti-’4 SES-ma_ BUR-ir 





KI.MIN 7 ku-pa-tin-nu $a IM tu-kap-pat MAS.GEg ma-la it-ti-lu 7-§% ana lib-bi lip-Sur 
a-na E.SIR.KA.4.MA ta-sd-pah IGI *UTU ki-a-am DUG, &ni> 
MAS.GEg af-tu-lu a-Sar SU AM Ji-il-lik 7-8 DUG4.GA-ma BUR-ir 


KI.MIN 14 ku-pa-tin-nu $a IM [tu-kap]-pat MAS.[GEg 1 
ana UGU lip-Sur ina E.SIR.K[A.4.MA] ta-[sd-pah ] 
BUR-ir 
Excerpt II 
81-2-4, 233 (cf. pl. III). See p. 302 for translation. 


Obverse 


5 


[ ; s : 
[ ] EN 3-54 SID-nu ana 1D SUB-ma HUL BUR 


[ ] x ZU+AB pa-ti-ig AN-e u KI-tim - 
[ba-nu-ti UJN.MES mu- us- -si-ru GIS.HUR.MES na-din NINDU; §4 AN.MES GAL.MES 
[ |x Rit-ti pa-ri-is ES.BAR $4 DINGIR.MES SES.MES-Sa 

[ |x ma di-ni di-in ES.BAR-a-a TAR-us 


[MAS.GE, 84] ina GE, an-ni-i a-mu-ru |/ dam-gqat ma-a SIG;-5é ana UGU-1a 
‘ma-a GIM LAG $4 ina IGI-ka ana A.MES SUB-2 
[lim-ma-hi-ih lip-pa-si-is li-ih-har-mit TUs EN 


10 [INIM.INIM].MA HUL MAS.GE,g SIGs.GA.GE, 


T JI-gé EN 3-§% ana UGU SID-nu ana 1D —" -ma NAM ina [ib-bi 
JHUL DA EN GAL “EN.KI.GE, [M]U.UN.SI.IN.GIN. NA 
x A.NI GAB.A.AN 
]DUG,.GA 4ASARI.LU.H[I.G]E, 
x yL J 
break 


oe Ne ee 
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Reverse 
. break 
[ UG JU GIS li-us-um SALR 


Tablet 81-2-4, 166 
(Cf. pl. III). See pp. 306f. for translation. 
Obverse 
[DIS LU lu] ina MAS.GE, Ju [ina bi-ri 
C J x lu mu-du-u (lu la mu-du-u 
LIS ina muh }-hi-Sé SUB-di [ ] 
[ ] nif SU2-54 DINGIR [ J 


a 


5 [DU.DU.BI] ana IGI 4*UTU J-en GI.[GAB 1 
[SISKUR.SI JSKUR BAL-gé ZAG.[ 1 
UZU KA.SEGg tu-tah-hi [ | 
ZID A.TIR NiG.I.DE.A LAL.[ 7 
NIG.NA SIM.LI GAR-an KAS.[GESTIN 1 

10 LU.BI KA.LUH.U.DA DU-[u5] 
ina IGI 4*UTU GUB-ma kam DUG,.[GA] 





EN ¢UTU DI.KUD si-[i-ru] 

EN AN-e KI-tim 

EN AN.TA.MES u KI.TA.MES 
15 nu-tir 91.GI.GI [u 4A-nun-na-ki | 


Reverse 


pa-ri-is ES.BAR AN.[MES GAL.MES] 

at-ta-ma ana-ku [NINNA DUMU NINNA] 

IR pa-lih AN-ti-k[a GAL-t] 

am-hur-ka 4*UTU ri-[me-nu-t | 

IS 54 ina MAS.GEg lu ina [bi-ri] 

ana UGU-ié na-du-u lu [ib-ru ] 

lu tap-pu-u lu ru-u-a [| 

lu ZU-u lu NU.ZU-u lu [ 

§4 IS ana UGU-ié SUB-u lu STU? 7 

10 i§-Sd-a lu ina KA-5% STUB-u 
[u |n-nin ina IGI AN-ti-ka GA[L-t2 
[ina U]GU NU-Sé A.MES a-ram-[mu-uk ] 
GIS.SINIG KUG-an-ni U.DIL.BAT lip-[Su-ra-an-ni ] 
[0].BABBAR DIN-an-ni-ma lim-me-ru [ 7 

15 [ ]DIN ka da-lt-li-ka [lud-lul] 


wn 


[kam DU ]Gy.GA-ma u§-ken ina I[GI *UTU ] 


[ | NU SAL 54 IM DU-[w5 7 
[ ] UGU TUs-ma [ 
[ ] ni§ SU?-§i DINGIR 7-[mah-har] 
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APPENDICES 


1. LIST OF TRANSLATED DREAM-REPORTS 


1 Dream of Gudea (Th. Jacobsen).......... 245 | 18 Dream of the Prince of Bekhten (kK. C. 
2 Dream of Tammuz (Th. Jacobsen)........ 246 WN nots ie or Gilg bb ela Rea wees 251 
3 Dreams of Gilgamesh (Old Babyl.) (A. L. 19 Dream of Djoser (K. C. Seele)............ 251 
CIE ses tan sstnnn ne twas et knees 246 | 20 Dream of Taimhotep (K. C. Seele)........ 252 
4 Dream of Gilgamesh (Neo-Assyr.) (A. L. 21 Dream of Ptolemy Soter (R. Marcus)...... 252 
Oppenheim) . rere eee eee eee eee ees 247 | 22 Dream of Sethos (R. Marcus)............. 252 
5 [Three Dreams of Gilgamesh (A. L. Oppen- 23 Dream of Petesis (R. Marcus)............ 253 
heim). . ae Bd 9 sti Fa Sar tir ae el 247 | 94 Excerpts from the Dream-Papyri of the 
6 Dream of Enkidu (H. G. Giiterbock)...... 248 Serapeum (R. Marcus)...............-. 253 
7 Death-Dream of Enkidu (A. L. Oppenheim) 248 25 First Dream-Appearance of Ishtar (H. G 
S Dream of Gyges (A. L. Oppenheim). ...... 249 Géeerhack). ee ee . 254 
4 = : ae of The River Idid'e (A. L. 249 26 Dream of Hattushili (H. G. Giiterbock).... 254 
— — a aR a ei 27 Second Dream-Appearance of Ishtar (H. G. 
10 Dream of the Priest of Ishtar (A. L. Oppen- Giiterbock) 254 
RN aaa te he or che a got cat 249 em ee eee eee anes - 
11. A Warning Dream (A. L. Oppenheim)... . . 249 | 28 Third Dream-Appearance of Ishtar (H. G. 
12 Dream of Nabonidus (A. L. Oppenheim)... 250 | Giiterbock). .. eae res > see eae tS pes eS 254 
13 Another Dream of Nabonidus (A. L. Oppen- | 29 Another Dream of Hattushili (H. G. Giiter- 
a a ee 250 | ES 5 dca be eae ehN See Rea eds ewes aus 254 
14. Dreams of the ‘‘Sufferer’’ (A. L. Oppenheim) 250 | 30. A Dream of The Queen (H. G. Giiterbock). 254 
15 Dream of Thutmose IV (K. C. Seele)...... 251 | 31 A Dream of The Queen (H. G. Giiterbock). 254 
16 Dream of Merenptah (K. C. Seele)........ 251 | 32. A Dream of The Queen (H. G. Giiterbock). 255 
17 Dream of Tanutamon (K. C. Seele)........ 251 | 33 A Dream of The King (H. G. Giiterbock).. 255 
2. LIST OF ADDITIONAL DREAM-INCIDENTS DISCUSSED IN PART I 
Sumerian : | Report of Extispicy JAOS 36: 82 ff........ 205 f. 
Inscription of Eannatum (VAB / 12 VI: 25 ff.) 189 | essai i el gen 87 pee ee = 
Inscription of Gudea (Cyl. A IX: 5—XI1: 13). 212 | 7 _— sain iilal deals 
Oe ee PE a hh bee owes anes nees 224 | alia 
CE te bce crt ened marae wie 187 | pee: 
Epic of Gilgamesh (Gilgamesh and the Land of ios ck sa beaches mun ne dos 190 








PE Dn idee dn deckad ia a neenasss 187 | Demotic Popular Story (F. LI. Griffith, Stories 
(Death of Gilgamesh)... .. ...+-- 2606 r +e: 187 | of the High-Priests of Memphis, etc., p. 142 ff.) 194 
Akkadian: | Hittite: 
Old Babyl. private letters PBS VII/1 no. 17.. 229 | Wie WEE EB OO... os osc eve wc ss 194 
PC MN ic iets ee ee eee ae eee a 226 KUB XV ns 193 
Letter from Mari RA 42:128............... 195 | eee ye? eee 227 
Middle Babyl. private letter PBS J/2 no. 60.. 196 | OW MO nnn ck vkchcnms uae 193 
Neo-Babyl. Sethe Fens F WA Bee 0 ks kececeses 205 | ee ee ere 193 
Middle Assyr. letter JRAS 1904 p. 415....... 223 | i ne oe ee 193 
Neo-Assyr. letters Harper ABL 923.......... 200 | WUT TE TG ween cen cuvees 204 
Harper ABL 1021..............+--.0++5: EG Os svn sects ccs. 197 f. 
Ammiditana, name of the 12‘ Year.. oo WOR) es Story (ZA 49: 235 ff.)...........05. 208 
Neo-Babyl. royal inscription CT XXXIV | Murshili (Goetze-Pedersen, MurSili)........ 230. 
IS oe hed ie ark aoe ethane ee 203, 209 | 
Epic of Gilgamesh XI Tabl. 195-6. .......- 207 | O1q Testament: 
Irra Epic (K. 1282: rev. 6-8, BA 2: 495)..... 193 | 
Description of the Netherworld Ebeling Tod OI I ee cas anehir Dacmen eon NGhe nace wae pies 188 
er oe ho ee hah wn He on ews 214 | OS ee PPS fxn wsnne eee ee rae eeenes 187 
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Gen. 31: 10-11 ; .. 188 New Testament: 

_ oi . 5 
Gen. 31: 24 eine 188 Matth. 27: 19..... ilies Ds 197 
Gen. 40: 5 13, 16 22 : Bis as eee 210 Acts 9: 10-16 a ee . 209 
Judges 7: 13-15. .. 207, 210¢. 16:9 210 
I Sam. 3: 1-10 pee 188, 189 
I Kings 3: 5 188,191  Ugaritic: 

9:2 tees 188 (after C. H. Gordon, Ugaritic Literature) 

Isaiah 39: 8..... ; 221 p. 46 (Baal and Anat) no. 49 iv: 4, 10...... 213 
Jeremiah 23: 25. aw 207 p. 68 (Legend of Krt) 36 isons 5a 213 
Dan. 4: 19 a a oe p. 71 (Legend of Krt) 154..... price ai 191 
2 Macc. 15: 11.. errors 192 p. 86 (Legend of Aght) 1: 15-17.. ee 188 

3. ARRANGEMENT OF THE TRANSLITERATION 
I. Omen Tablets 307-338 Not Assigned Fragments 
, Fragment | 333 
Assigned Fragments ok ae 
5 5 Fragment II 334 
Tablet II _ 307 Fragment II]... .. 335 
Tablet Il... .. ate — Fragment IV. . 336 
Tablet IV . 309 Fragment V... i pli Rea darins di 336 
Tablet VII 309 Royal Dreams. 337 
Fablet 1X see 311 TT. Tablets with Rituals. .. -.... 338-344 
Babylon 36383 313 
Assigned Fragments 
Provisionally Assigned Fragments Tablet I... 338 
isis —_— T: a. 338 
lablet A (Main Tablet)... 314 Fatet 2. ” 
| Not Assigned Fragments 
Kragment No. 1 320 & - 
Kragment No. 2.. 320 Fragment I. 339 
Fragment No. 3. 320 Fragment I 339 
Fragment No. 4 321 Fragment IT. rae 540 
Fragment IV.... 340 
Tablet B 397 Fragment Vv. 341 
Fragment VI 341 
Tablet C (Main Tablet)... . 326 Oe 
Excerpts 
Fragment No. 1.. oS ia se sei alta 342 
Fragment No. 2. sisal 2 I i irda ig aa gia ge 343 
Fragment No. 3 <a Tablet 812—2-4, 166 344 
4. LIST OF FRAGMENTS 
Previous 
No. Photo: PI. \ssigned to: Publication : Joins: Transliteration: Translation 
British Museum, Lonpon 
K. 25 obv.: XI Tablet C Boissier DA 27-30 K. 2046, K. 2205, pp. 326-328 pp. 282-283 
K. 2216, K. 8442 
rev.: XII Tablet C pp. 328-330 pp. 283-288 
K. 273 obv.: XIII none K. 1944b, A. 9064 p. 337 p. 294 
rev.: XIII III R 56 no. 2 pp. 337-338 pp. 293-294 
K. 1944b rev.: XIII none cf. sub K. 273 
K. 2018A\ obv.: [X Tablet B none K. 12525, Sm 477 pp. 322-323, 323-324 pp. 277, 278-279 
Sm 544, Sm 1562 
K. 2046 XI Tablet C Boissier Choix 2: cf. sub K. 25 
45 (exc.) 
K. 2205 XI Tablet C none cf. sub K. 25 
K. 2216 XI Tablet C none cf. sub AK. 25 
K. 2239 obv.: XII Tablet C Virolleaud, Baby- duplicate of AK. 25+ notes 237, 239 p. 283 


loniaca 4: 124 
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kK 
A 


K 

kK. 
K. 
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A 


kK. 
kK. 
kK. 
kK. 


K. 


ANA 


AAA 


AAA 


§399 
6611 
6603 
6673 
6705 
6739 


6708 


0824 
7008 
7248 
7251 


8171 


. 8300 


8336 


. 8442 


. 8583 
9038 


. 9064 
. 9197 
. 9812 
9919 


. 9945 
10456 
10663 

. 10852 

. 11041 


. 11684 
11781 
. 11841 
. 12319 


. 12525 


3, 1956} 


Photo: PI. 


rev.: XII 
obv.: VII 


Fey ..: 


\ 
oby se V 
FOU: 


rev... 


\ 
I 
obv.: I 
I 
\ 


obv.: | 
rev.: I 


\Il 


Il 
I] 
obv.: 1\ 


I\ 
VII 
\l 
\Il 
XITI 
\l 
XIII 


XIII 
XI 


XII 
VI 


\1 
XII 


obv.: XI 
rev.: XII 


XIII 


IV 
XIII 
VII 
XI 
XI 
VII 
XI 


XII 


\Il 
IX 


Assigned to: 


Tablet A 


Tablet IX 


Tablet IX 
Ritual 


Tablet I 
Tablet IX 
Tablet IIT 


Tablet VII 
Tablet ITI 


Tablet X 
Tablet A 


Tablet A 


Ritual 
Ritual 
Tablet VII 


Tablet VII 
Tablet A 
Tablet A 
Tablet A 
not assigned 
Tablet IX 


not assigned 


not assigned 


Tablet A 


not assigned 
Tablet A 
Ritual 


Tablet A 
Tablet C 


Tablet C 


Ritual 


Tablet C 


Tablet IX 
not assigned 


Tablet A 


not assigned 
not assigned 
Tablet A 
not assigned 
Ritual 


Ritual 

Tablet C 
Tablet A 
Tablet A 
Tablet B 


APPENDICES 


Previous 
Publication : 


Boissier Choix 2: 
39 f. (exc.) 

none 

Betssier Choix 2: 
34 (one line of 
K. 2582) 


none 
none 


Boissier Choix 2: 
34 (exc.) 

none 

none 

none 

Boissier Choix 2: 
26, 28 

none 

none 


Boissier Choix 2: 
35 (exc.) 

none 

none 

Thompsen AMT 


63, 5 


none 

none 

none 

none 

none 

none 

Boissier Choix 2: 
22 (exc.) 

none 

Botssier Chotx 2: 
29 (exc. one line) 


tf xx 3 

none 

none 

none 

Boissier Choix 2: 
6 f. (exc.) 

none 

none 

Boissier Choix 2: 
9 f. (exc.) 


III R 56 no. 2 
none 
none 
none 


none 
none 
none 
none 
none 


none 
none 
none 
none 
none 


cf. 


Joins: 


sub A. 9919 


. 3820, A. 6739, 
Sm 251 
. sub A. 2582 


cf. 
ap 


. 4017 


-, 6399 
. sub AK. 3941 


13330 
7251 
. sub A. 9919 
. 6001 
. sub K. S175 
ft. sub A. 3980 
, 8300 
. sub A. 2582 


”. 8339, AK. 11781 
‘f. sub A. 4570 
-. 11041, AK. 11684, 


K. 14058 


f. sub K. 6663 
f. sub K. 7248 


f..sub &..25 
. 273, K. 1944b 
.. 2266, K. 4575, 


K. 12319, Sm 2073 


sub AK. 10456 
-. 9945, K. 12590 
. sub K. 8171 


f. sub AK. 8171 
‘f. sub K. 7248 


sub Kk. 9919 
sub AK. 2018A 


Transliteration: 


notes 240, 241 
pp. 315-316 


p:. 314 
pp. 312-313 
pp. 340-341 
p. 338 
p. 338 
p. 308 
pp. 308-309 
p. 310 
p. 338 
pp. 317, 317-318, 
318-319 
p. 341 
p. 309 


pp. 309-310, 311 


pp. 316, 316-317 
pp. 314, 315 


p. 320 
p. 334 

pp. 333-334 
p. 334 
p. 336 

pp. 331-332 
p. 339 
p. 340 


pp. 332-333 


p: 311 
p. 336 
pp. 334-335 
p. 320 
p: 385 
pp. 319, 319-320 
p. 325 


p. 


pp. 271, 


347 


Translation: 


283 


i) 
~I 
i) 


pp. 267, 268 


pp. 268, 269 


p. 
p. 


304 
207 


pp. 263-264 


p. 264 
pp. 265-266 
p. 264 
p. 301 
pp. 272, 273-27 


note 205 
note 205 


p. 266 

pp. 265, 266 
pp. 271-272 
pp. 270-271 

p. 273 

p. 291 

p. 268 


pp. 290-291 


p- 


291 


pp. 292-293 


pp. 288-289 


p. 302 

p. 298 

p. 290 

(cf. sub K. 273) 
pp. 267, 268 
p. 292 
pp. 291-292 
p: 275 

p. 292 

p. 274 

p. 274 

p. 280 
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K. 12641 Face A 
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K. 12842 
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K. 14216 
K. 14884 obv.: 
rev.: 
Sm 29 
Sm 251 
Sm 477 
Sm 543 
Sm 544 
Sm 801 obv.: 
rev.: 
Sm 952 obv.: 
rev.: 
Sm 1024 
Sm 1069 
Sm 1458 
Sm 1562 
Sm 2073 obv.: 
rev.: 
79-7-8, 77 obv.: 
rev.: 
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81-2-4, 166 obv.: 
rev.: 
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81-2 4, 233 obv.: 
rev.: 
edge: 
82-5-22, 538 
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VAT 9026 


VAT 11098 
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Photo: PI. 


Assigned to: 
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IV Tablet II 
IV 
X Tablet C 
7 
X Tablet B 
I Tablet X 
I Ritual 
IV Tablet IV 
IX Tablet A 
IX 
V Tablet IX 
VI Tablet IX 
IX Tablet B 
I Ritual 
IX Tablet B 
VIII Tablet B 
VIII 
VIII Tablet B 
VIII 
VIII ‘Tablet B 
I Ritual 
VII Tablet A 
IX Tablet B 
VII Tablet A 
VII 
Il Ritual 
II 
II 
Tablet IX 
III 
II 
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Ill Ritual 
Ill 
III 
X Tablet B 
BERLIN 
Ritual 
Ritual 
Tablet B 
Ritual 
X Tablet B 
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DEUTSCHE ORIENTGESELLSCHAFT, BERLIN 


Babylon 36383 


Akkadian Words: 
abdlu (dreams) 
abbitu 

alaku (ana limuttisu) 
alaku (ana panisu) 
anni 

annu/arnu 

Gpil (t)u 

arddu (ana kiiti) 
arnu/annu 


V 


Tablet IX 


5. LIST OF AKKADIAN AND SUMERIAN 


pp. 216, 226 
n. 167 
n. 169 
n. 169 
n. 138 
n. 150 
p. 221 
n. 122 
n. 150 


Previous 


Publication: Joins: 


none 

none 

none 

none 

none 

none 

none 

none 

none 

none 

none 

none 

Boissier Choix 2: 
34 (exc.) 

none 

none 

none 

Boissier Choix 2: 
24 (exc.), Bezold 
Cat. 1438 (exc.) 


none 


cf. sub K. 817 


79-7-8, 94 
cf. sub K. 


Nm 
wn 
oo 


cf. sub K. 


cf. sub K. 


none 
none 
none 
none 
none 
none 
none cf. sub K. 991 
none 
none 
none 
none 
Boissier Choix 2: 
33 (exc.) 
none 
none 
none 
none 
none 
none 
none 


cf. sub Sm 29 


RR! 
R 


New 


3 
52 


KA 
KA 52 
KAR 470 
LKA 132 
none 
none 


none 


asakku 
kuSq Sat (7) 


asqulalu 

bab ziqi 
babilu améliiti 
béru 

bit kisitti 


burru (kunnu u b.) 


bursimdu 
dagalu 


cf. sub K. 4103 


1 


Ne 


cf. sub Sm 952 


9 


cf. sub K. 10456 


2018A 


2018A 
cf. sub Sm 952 


Sm 801, Sm 1024 


cf. sub K. 2018A 


ae 
. 80 


. 226 
. 143 
. 269 
. 145 
. 218 


Transliteration: 


307 
307 
332 
332 
77 


p- 
pp. 
p- 
p. 
note 


308 


p. 309 
p. 321 
pp. 321-322 
pp. 311-312 


pp. 341-342 


pp. 324-. 
p. 322 


339 
320 


340 
321 


pp. 
pp. 


pp. 314 


p. 342 
p. 343 


p. 344 
p. 343 
p. 344 


pp. 323, ; 


300-306 


pp. 


pp. 313-314 


WORDS 


| dananu 
| dulhti 

RE 
. 234 | 


. £32 | 


egirru 
elanitum 
elinitu 


emesallu (tabtu e.) 


enninu 
enst 


epqum 
ésid pan mé 


316, 318-319 


pp. 


p- 
p. 


p. 
pp. 


pp. 


pp. 
pp. 


pp. 
p- 
p. 


pp. 


PP 


cf. 


PP 


Translation 


289-290 

. 290 

278, note 77 
301 


26 
27 


1 


276 


W 


267-268 


280-2 
276-2 


279 
299 


ae 


275 


rm dN 
“Is 
we 
bdo 
~a™ 
a 


. 304 


. 306-307 


p. 299 


. 271-278 


note 231 


for details cf. 


note 
232 


p- 


p. 


PP- 


260 


260 


260, 268 


n. 150 
n. 96 





pp. 229, 
p. 
p. 
p. 
n. 
p. 
n. 
n. 


300 
229 
229 
305 
176 
221 
54 
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etl n. 97 
gasaru n. 33 
*ha tutu n. 14 
tug) "1 n. 186 
haniisu n. 196 
hardibt p. 238 
hilt n. 61 
hilt: p. 225 
hummusu n. 15 
tattun n. 197 
tau (for @) n. 194 
ibb/ ppunitum p. 284 
idirii n. 181 
ilu p. 234 
imirlit n. 63 
ipp/ bbunitum p. 284 
irbu n. $5 
irru (istd 1.) n. 40 
*isri pu n. 54 
isatu (t. Sakdnu) n. 215 
isdu (kénu) n. 106 
Sid irri n. 40 
iShunnatu n. 52 
Situ n. 48 
itty n. 57 
kuspahab (1) n. 80 
kabat gaqgadi/rési n. 23 
kasusu n.. 19 
kilu n. 31 
kippu (k. mahasu) n. 130 
kisittu (bit k.) p. 269 
kisallitu n. 130 
kisalla mélili n. 130 
kisallu n. 130 
kuduppanu p. 272 
kullu (door) n. 215 
kunnu (k. u burru) n. 145 
ku patinnu n. 217 
kupru n. 57 
kurbannu p. 301 
kurru (Sagalu) n. 105 
kusaru n. 222 
lalu n. 69 
lequ Setit PN n. 136 
ligtatu n. 10 
mahasu kippa n. 130 
muhhitu a. £72 
makaltu p: 222 
ma/ekti (DUG;.DUG;,) n. 53 
mant p. 302 
mani ana zaqgigi p. 234 
maqatu (stars) p. 283 
marat ilisu n. 168 
mast (DUG,4.DUGy,) n. 94 
mast n. 26 
me/akti (DUG,4.DUG;) n. 53 
mélilu (kisalla m.) n. 130 
mélultu passi n. 130 
mésiru p. 258 
mésii (MI-52) n. 48 
milhu p. 258 | 
mimma isu n. 209 
muhhusu n. 174 
mukil ré§ limutti p. 263 
mull gasta n. 132 
munattu p. 225 
mundu p. 292 | 
mu passir Sundte pp. 219, 223 
mussakku(m) p. 222 
mutarruru p. 272 
Namallatum n. 59 
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namlu 
nasaku 

nas pantu 
nas partu 
nazaqu 
negeltti 
nibitu 

nit pu 
nuppusu 
pasaru 

pa pannu 
pappat éni 
pappu 
parkullu 
passu (mélultu p.) 
im pasru 
pasugtu 
patlu 
pirittu 
pisru 
puhugarri 
purkullu 
pusru 
garasu 
gastu (mullii q.) 
giddate 
girbht MUD 
girbu 
gullulu gaggad NN 
rapadu 
sababu 
sabarru 
sahal séri 
sahalu 
saharsuppi 
saharu itti 
saharu ana 
samadu 
sariru 

sthil Séri 
sthilti Séri 
sili’ tu 
suhhuru 
sala pu 
sarbatu 

sétu 

§a@'il eqli 
Sail nasré 
§a’il(t)u 
Sammuh 
Sagalu (kurru) 
Sar kissati 
Sata pu 
Settitu (leq §. PN) 


pp. 217 f. 


| Sigusu 


Sukussu 


| Sumhuru (Sutta) 

| Summa n. 
| Summu 

| 8iSSunt 


Suttu 
tabku 
tabrit musi 


| taksiru 


talalu (qasta) 


| taritu 


AYA 


| lésu 

| t/tubbatu 

| tukku 

| tusSu 

| témum gamrum 


, 202, ni. 


HH DO hb UT 4 DO DO bo 
bR CO s71 WN Une DO tS be I ST WB 
Anns oS wun 


es al 
bo 


. 280 
. 225 
a 

, 225 | 
. 228 
. 132 | 
. 216 | 
. 275 | 
. 127 | 
. 103 
. 73 
. 195 


t/tubbatu 
turru 
8iSurbatu 
ukullé umami 
ummar damé 
unsinakku 
BiSyrcinu 
utullu 


| sanahu 


zaqiqu 

zagiqu (ana s. manti/turru) 
zagiq ameéliiti 

zdqu 

sinh 

siqu (bab =z.) 


Sumerian Words: 
A.DAM.SA (HI.A) 
AB.GI.NA 
AL.HAB.BA 
AN.KLNU.TI 
AN.TAH.SUM 
AN.ZA.QAR 
AN.ZAG.GAR.RA 
(GIS) AS.DUG.GA (LAL) 
AZAG 

BARA, 

BUR 

(UTUL) BUR,™™usen 
DUGUD 

E.ES.DAM 

ES.HUL 

Ey, 

ENSI, 

GA.RA.A.AN 
GA.RA.AN/NA 
GAN.ZI SAR 

GAR.KI 

(LU) GE¢.(A).GIN.GIN 
GI PES.GI 
GIR.RA.RA 
GIS.AS.DUG.GA (LAL) 
GIS.BI.ZA 
GIS.GESTIN.GA.RA.A.AN 
GIS.SUR.SE 
GIS.IGI.DU 
GIS.KIN.GESTIN 

GIS NU.UR.MA.LAL 
GIS.PA DINGIR 
GIS.ZA + SUH 
GIS.ZI.NA 

GUR,.RA 

HA.LUH 

HA.SUM 


| HAB (AL.HAB.BA) 
| HAR.BAT 

| HUL. x 

| HUL.HAB 


| 


HUR.SAG.SAR 
(GIS) IGI.DU 

(SE) IN.NU.HA 
INIM.E.GAL 
INIM.NU.GAR.RA 
4KAL + BE 
(UTUL) KI.LAM 
KI.SU 

KIN 

(GIS) KIN.GESTIN 
KU.A 


| KU.KUR 


(LU) KUL.LUM 


p. 


pp. 213, 


pp. 


p. 


p. 
p. 
n. 


p- 


pp. 233, 
pp. 233, 


p. 
n. 
n. 

2 
p. 


n. 


N° 
bis ees ae bdo 
wre wu ee dO 


COT NR bo 
i) 


349 


ee 
. 100 


18 f. 
271 


oe 
. 269 


130 


~ 





350 OPPENHEIM: 
KUN n. 
KU R.G]musen nn. 
LU.UB.SAR p. 272 
LU.GEy.(A).GIN.GIN n. 
LU <GIDIM>.MA p. 
LU.KUL.LUM p. 
LU.SAGSE.NALA p. 
LU.SIM.SAR p. 
MA.DA.LA n. 
MA.MLI Pp. n. 
VIAS.EN. DU n. 3 
MAS n 
ME.UGA n. ZZ 
MI.SI (mési) nn. 
MU.LUN.DI n.: 
NA,.UR n. 
NIG.BANDA n. 
NIR.GAL n. 
(GIS) NULUR.MA.LAL p. 
RA (GIR.RA.RA) n. 
SAL ENSI p. 
SAG.SE.NA p. 
SIG.GA p. 
SE IN.NU.HA n. 


DREAMS IN THE ANCIENT 


SE.SES 

SEG, (AL.SEG,.GA) 
SIM 

(LU) SIM.SAR 


SU.TAG.GA 
SUKUR 


U.PLTA.PLPI 
'D (of GIS.GISIMAR) 
I 


(UTUL) ZI.BA.AH 
ZI.GASI 

ZIL.IN.GI 

ZI.IN.GI GIR.RA.RA 
(GIS) ZI.NA 


Proper Names: 


A. LULL 


n. 1 
p. 2 
1 


n. 130 
n. 117 
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Diir- Marduk-uballit 
Emar* 

(URU) GESTIN.NA 
GI.IN.SAG.6*' 
Ha(m)bari 

Haz Sur 
1.LUL 

Imar*' 
Iddan/Idran 
Islan 
KAR***r ki 
Karana 

Kila 

Labbanat 
Laban-E 
Laban-Tbahhi 
Luhaiat 

' VWahir 
4MA.MU 
Parsa/Parsum 
Sarrai 


dSig.sig 
U peki 
4Zagiqu 














le of dreams, Realm of dead: relation- 


ip ot, 223 
\. villes: 191, 198, 199, 203, 228 
\, -chvlus: 208 
\ nemnon: 191 
\ inder the Great: 188 
A nhotep: 188, 190, 191 
\ phon: 210 
\.nunciation: 194 
\; honia of Murshili: 230, 231 
\v at, Legend of: 188 
\,:.totle: 237 
\yiemidorus: 206, 209, 240, 241, 24 
\< lepius: 194, 195 
\ inscriptions of, 186, 187, 


Ne 
Ts) 
oben 
ww 


rbanipal: 
9; dream-reports of, 199 
02; ‘pleasant’? dreams of, 229; 
f Ishtar, 200, 201 ; 
iemies of —on moon-god pedestal, 202, 
50; “‘written’’ name of, 202, 249; 
ppearance of deity to army of, 209, 249 
\ssyria and Babylonia: political and cultic 
differences reflected in attitudes toward 
eams, 199, 200 
\ssyrian Dream-book: origins of, 295, 296; 
ontents of, 262 


passim to 
the- 


phany o Warning to 


; division according to 


omens and rituals, 262, 295; summary 
of text history of, 296; omen texts in: 
stylistic conventions of, 256, 257; Susa 
tablet, 257-259; Cassite text, 259, 260; 
\ssur fragments, 260; Series Zigiqu 
lablets II-IX and related omina, 261 


294; ritual texts in: Series Zigiqu Tablets 
I, X, XI, Nineveh fragments, Assur 
text, 295-306: see also Sources 

\strological dream of Shumukin: 205 

\stronomical dream of Bél-iddanu: 205 

\stronomical phenomena: as significant in 
dreams as in sky, 205, 282, 283, 284 

Astvages: 265 

Auditory experience: 193, 194, 195, 199, 
200 

Awakening: of Achilles, 191; of Bellero- 
phon, 190; of Djoser, 191; of Gilgamesh, 
216; of Gudea, 191, 212; of 
Ishtar, 190; in Legend of Krt, 191; 0 
Samuel, 189; of Solomon, 191; of 
Panutamon, 191; of daughter of Icarus, 
191 


Babvlon, 202 
Talmud: 205, 206, 232 


Jabylonian * 
Barrenness: 194, 195 

Basic material of dreams: 184 
Bekhten, Prince of: 187, 206, 207, 251 
Bellerophon: 190, 192 

3elshazzar: 203, 205 


Cannibalism: 271, 273 

Cassite letter: 196 

Cathartic rites (ritual cleansing): 218, 219; 
sce Ritual Texts 

Censorship: 185, 200, 206, 209, 
210 

Chaldeans: 205, 210, 238 

Cicero: 197, 206, 208, 210 

Circumstances of dreaming: 187, 190 

Clairvoyance dreams: 196, 212, 214 

Cledonomancy: 211, 229 


ZAG, 227 


priest of 


TOPICAL INDEX 


Communication with deity: through per- 
sons of cultic/charismatic standing, 224; 
in Old Testament, 221; avenues of, 
enumerated in prayer of Murshili, 199; 
in another Hittite text, 222 

Complaint (ritual) pr 
tion: 199, 200, 289 

Conception: 194, 252 

Contrasting exegeses based on one and the 
same dream: 210 

Coprophagy : 273 

Cyrus: 203 


receding royal incuba- 


David: 193 

Daniel: 188, 204, 205, 207, 210, 220, 222, 
239 

Death-dream: of Enkidu, 196, 2 
248, 249; of Tammuz, 212, 213, 246; of 
Hittite princess, 197, 198; of a person 
recalled to living world from realm of 
dead, 214 

Deceased person, 
204, 236 

Deity, apparition of: in Epic of Gilgamesh, 
189, 196; on ‘‘Hunger-Stela,”” 189; on 
Memphis Stela, 188, 190; on Sphinx 
Stela, 187, 188; on Stela of the Vultures, 
189; in Old Testament, 188; in Greek 
literature, 188; in Qld Norse literature, 
188; in disguise of living person, 198, 
199; to women, 197; deity: position of, 
189; gestures of, 192; voice of, 189, 190, 
191, 193, 202; visual aspects of, 189; 
dreamer: passivity of, 188; objectivity 
of experience, 188 

Demonic being: see Dream-Demon 

Demonic vs. theological aspects of dreams: 
234, 235 

Dialogue in dream-theophanies: 191, 195 

Divination techniques: in Mesopotamia: 

libanomancy, 222, 

necromancy, 223; 


apparition of: 191, 193, 


lecanomancy, 222 
223: oracles, 223; 
extispicy, 223; communication 
deity in sought dreams, 223, 224; 
omina (auguria oblativa), 224; necro- 
mantic practices of women, 223; outside 
Mesopotamia: bird-omina (auguria im- 
petrativa), 224; hepatoscopy, 222; exti- 
spicy and augury, 224; inscription of 
Idrimi, 224; observation of eagles, 224; 
trends in preference for various tech- 
niques, 242 

Divine confirmation of interpretation: 207 

Divine inspiration: 193, 194 

Divine instructions to king in a symbolic 
dream: 211 

Divine intervention: 196, 209 

Divine will in writing: 202 

Djoser: 191, 192, 251, 252 

Dream and waking worlds: borderline 
between, 188, 190, 192; ominous events 
equally valid in, 205, 206 

Dream as objective experience: 188, 191, 
232 

Dream as psychological experience : theories 
of, 226, 227, 228, 229 

Dream within a dream: 205 

Dreams reflecting state of dreamer: charac- 
terized by dreamer as ‘‘good,”’ “bad,” 
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“Dream,” 


“evil,” etc., 228, 229 
never recorded, 228, 
mantic implications, 229; 
demonic powers, 232 


. 234- 232: 
); have ho 
originated by 


z 
2. 


“sleep”: etymology and_ se- 
mantics of terms, 225, 226 
Dream-books, typology of: 243 
Dream-demons: originate 
abode of, 235, 236: 
dream-god, 232 


dreams, 232; 

ruled over | 

related only to dreams origi- 
nated by demonic powers, 232; 
of the pantheon, ruler 
demons, 232; discussion of 
232, 233, 234, 235, 236; semantics of 
Zagiqu with Hebrew and Greek parallels, 
234, 235 

Dream-interpretation, history of: 

of classical Greece, 237; of post- 

classical Greece and Orient, 237; of 
modern psychoanalysis, 237 

Dream-omina: concern. private 
239; fragments concerning a 

237 , soe S€é€ alse 


Dream-god: 
member 
over dream- 


names of, 


influ- 


ences: 


persons, 
king 

unique case, Omina- 
Collections 

Dream-reports: pattern and stylistic con- 
ventions of, 184, 185, 186, 187, 190, 191, 
202, 203, 204; censorship of, 185, 209, 
210, 240; content of, 186, 191; literary 
use of, 184, 185, 186, 187, 212; atypical 
pattern of, 195; oldest example of, 191; 
see also Sources 

Dream-similes: 228 

Dream-theophany: 189, 190, 191, 192 

Dreamer: 184, 185, 187, 188, 190, 191, 229, 
240 

Dreams, typology of: message (may be 
symbolic dream), 184; dreams reflecting 
state of dreamer, 184; mantic dreams, 


184 


Eannatum: 189 
Egyptian dream-collections: 243; Hieratic 
Collection, 244, 245; Demotic Papyrus, 


244, 245; theory of origin, and survival 
of, 245 

Enigmatic dream: 206, 219; see also Sym- 
bolic Dream 

Enkidu: 196, 204, 208, 213,214, 215, 216, 


221, 248, 249 

Er, vision of (Plato): 2 

Etana, myth of: 214, 

Etiology of dreams: 225- 236 

Evil dreams: 185, 197, 206, 207, 230, 231, 
232, 239; conceived as objective event, 
232; see also Dreams reflecting state 
of dreamer 

Extispicy in dreams: in Cassite text, 205 


Falcon, golden: 206 
Flying: 258, 287 
Forgotten dream: 210, 
Freud, Sigmund: 185 


232, 300, 304 


Gideon: 210, 211 

Gigantic figure: 189, 190, 192, 196, 210, 
242, 237, 245, 292 

Gilgamesh: 187, 204, 208, 212, 213, 215, 
216, 221, 241, 246, 247, 248 
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Gods, dreams of: need divine interpreters, 
211; Tammuz, 212, 213, 241, 246; in 
Ugarithic mythology, 212, 213 

Gudea: 188, 189, 191, 211, 212, 218, 
221; sought inspiration-dream: plan of 
temple, 224, 245, 246 

Gyges: 199, 202, 249 


Hattushili: 186, 187, 193, 197, 198, 199, 254 

Heaven: 258, 282 

Hesiod: 194 

Hittite dreams: 193, 195, 197, 198, 199, 
227, 254, 255; non-Eastern pattern of, 
and Greek parallels, 198, 199 

Humbaba: 215, 216 


Impotence: 194 

Incestuous dream: 227, 228 

Incubation dream: purpose of, 188; sacer- 
dotal conventions of, 190; experienced 
by kings and priests, 188; of Daniel, 188; 
of Gudea, 188, 189, 191, 224, 245, 246; 
of Jacob, 187; in prayer of Murshili, 
188, 199; of Nabonidus, 188, 189, 205, 
250; of Naram-Sin, 188, 199; of Priest 
of Ishtar, 188, 249; of Samuel, 188, 189; 
of Sethos, 188, 252; of Solomon, 188, 
191: of Thutmose IV, 187, 191, 251; for 
dying Alexander the Great, 188; in 
Egyptian texts, 188; unintentional incu- 
bation, 187, 188; for interpretation of 
symbolic dream, 224 

Indian dream-book: 243 

“Infantile sexual theory’’: 194, 265 

Inspiration dreams: 192, 193, 194, 224 

Intercourse: 194, 195 

Interpretation: methods of, 221, 241; 
purpose of, 218, 219, 220; results of, 219; 
of symbolic dreams, 206, 207 

“Interpretation”: semantic implications of 
Akkadian and Sumerian terms for, 218, 
219, 220 and Semitic and Egyptian 
parallels, 220; usage of term in this 
work, 220, 229 

Interpreters: 220-225; gods as, 221, 222 
women as, 221; intellectual level an 
intuitive methods of women as, 225; 


terms for diviner priests, 221, 222; 
priestly and social standing of, 200, 225; 
according to Sumero-Akkadian Vocabu- 
larly of Professions, 223, 224; Sumerian 
concept of, 225; in Old Testament, 210, 
222: in Classical World, 222, 223; 
Nebukadnezzar as, 204, 205; formulae 
of address of, 204, 205, 250; Egyptian 


at Assyrian Court, 238; Greek, 238; 


Babylonian, 239; instructed by deity, 
222 
Irra, Epic of: 193 
Irrational dreams: 
Dreams 


185; see also Evil 


Jacob: 187, 194, 196 

Jeremiah: 192 

Jewelry, stolen: 196 

Joseph: 204, 205, 206, 207, 208, 210, 220, 
240 

Josephus: 209 

Judas Maccabeus: 192 
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Keshshi: 208, 221 

Khamuas: 194, 214 

King, prediction offspring will become: 265 
Krt, Legend of: 191 


Literary use of dream reports: 184, 185, 
186, 187, 212, 221 

Living person, apparition of: 191, 193, 198, 
199 

Lion of ivory: 193 


223, 250 


Macrobius: 205, 206 

Mandane: 265 

Mantic dreams: implications of, 237, 238; 
incidents in as valid as in real world, 
238; cultural restrictions on reliability 
of prediction in, 240, 241 

Mantis religiosa: 225 

Mari-letter: 195, 199 

Medical incubation: 194 

Merenptah: 187, 189, 192, 251 

Message dream: recorded mainly in royal 
inscriptions, 185, 186, 209; occur to 
royal persons and priests, 185—almost 
exclusively to male dreamers, 190, 197; 
characteristics of, 185 passim to 192; 
central figure in, 191, 192; “specific 
message” type of, 192, 193, 194; atypi- 
cal, 195, 196; see also Incubation Dream, 
Dream-Theophany, Dream-Reports 

Meteorological phenomena: 283, 284 

Milton (Par. Lost): 189 

Moralizing element in dreams 
of Divina Comedia, 214 

Moses: 192, 193 

Murshili: 188, 198, 199, 254; his dream of 
thunderstorm, 230, 231 

Muwatalli: 198, 254 


forerunner 


Nabonidus: 186, 188, 189, 191, 192, 
202, 203, 204, 205, 209, 250 

Naram-sin: 188, 199 

Nebukadnezzar: 203, 204, 205, 207, 210 

Necromancy: 203, 204, 223 

Nektanebo: 196, 253 

Netherworld: 198, 213, 214, 236, 258, 283 

Nightmare: 213, 214, 229 

“Nocturnal vision”’: 190, 200, 201, 203, 226 


199, 


Odysseus: 204, 209, 211, 216 

Old Norse literature: 188, 192 

Omen texts: 256-294 

Omina-collections: dichotomy of Akkadian 
omina, 239; in Old Babylonian period, 
242; Mesopotamian, 238, 242; Greek, 
242; Egyptian, 238, 242, 243 

Ominous phenomena: Mesopotamian atti- 
tude toward, 239; objective validity of 
those in dreams, 205, 232, 238 

Oneiromancy: decline of in neo-Assyrian 
period, 200, 238 

Opposing predictions of analogous dreams: 


210 


Past, dream relating to: 196, 228 
Patroclos: 191, 203 

Penelope: 198, 209, 210, 228, 234 
Petésis: 196, 253 
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Pharaoh (Exodus): 207, 208 

Place of dreaming: see Circumstances of 

Plutarch: 187, 209 

Political dreams: army of Assurbanipal, 
209, 249; Gyges, 199, 202, 249: Har- 
tushili, 254; Hittite nobles, 199, 202. 
254; Nabonidus, 204, 250: Priest of 
Ishtar, 249; Sethos, 252; Tanutamon. 
207, 251; Thutmose IV, 251; warning 
to enemies of Assurbanipal, 202, 250: in 
Artemidorus, 209 

Priest of Ishtar: 188, 190, 191, 199, 200. 
201, 249 

Private persons: 199, 200, 239 

Prometheus: 208 

Psychoanalysis: 185, 186, 219, 227, 230, 
231, 237 

Ptolemeus I, Soter: 187, 251, 

Puduhepa: 197, 254 


252 


Reality levels, shifts in: see Dream and 
Waking Worlds 

Rhesus (J/iad): 214 

Ritual texts: 295-306 


Sacerdotal nature of kingship: admits only 
dream-epiphanies to royal inscriptions, 
209, 210 

Samuel: 188, 189, 190, 197, 201, 204 

Saul: 204, 221 

Serapeum papyri: 228, 253, 2 

Serpents: 191, 195, 206, 207 

Sennacherib: 200 

Sethos: 187, 188, 199, 252 

Sex in dreams: 227 

Shuppiluliuma, priest of: 188 

Sleep, death: relationship of, 236 

Solomon: 188, 191, 193 

Sophocles: 197 

Sources of dream-reports: historical in- 
scriptions: of Sumerian origin (two 
texts), 186; of Assurbanipal, 186; of 
Nabonidus, 186; in “autobiography” ot 
Hattushili, 186, 187; of Merenptah, 187; 
of Ptolemeus I, Soter, 187; of Sethos, 
187; of Tanutamon, 187; of Thutmose 
IV, 187; literary texts: Sumerian and 
Akkadian—Epic of Gilgamesh, private 
letters, omen literature, 186, 187, 197, 
209; Biblical and Greek sources, 186, 
187, 209; chronological distribution of 
dream-reports, 187 

Stars, falling: 283 

Stylistic conventions: see Dream-Reports 

Sumerian temple, plan of: 194, 224, 245, 
246 

Symbols: baby-sling, 201; handing-over- 
of-sword, 192, 251; mother-child motif, 
191, 201; objects falling from heaven, 
208, 215, 247; South wind, 241; wind 
blowing, 216; breath of air, 234, 235; 
of deity, see Zagiqu 

““Symbolic’’: usage of term in this work, 
206 

Symbolic dream: experienced by kings, 
210; nature and function of, 205, 206, 
207, 211; recognition and interpretation 
of, 206, 207, 208; self-explanatory type, 
206, 207; “evil” type, 206; in Meso- 
potamian texts, 207; in Egyptian texts, 


mew 
an 


1 


’ 





| 

| 
Taimhotep: 
| 

| 


. 46, PT. 3, 1956] 


06, 207, 209, 210; in Old Testament, 
106, 207, 209, 210; repetition of with 
ew symbols, 208; repeated to many 
lreamers, 209; message of concerns 
uture only, 207; as related to ‘‘message”’ 
lream, 209, 210, 211, 212 


bernacle: 193 
‘itus: 209 
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? 
Tammuz: 212, 213, 218, 219, 221, 241, 246 
Tanutamon: 187, 191, 207, 251 
Temple of Solomon: 193 
Termination of dream: see Awakening 


TOPICAL INDEX 


Theological validity of dreams: 190, 195, 
196, 206, 210, 225, 238 

Theophany, dream-theophany: relative 
impacts of, 191, 192, 201; theophany- 
incident followed by dream-incident, 
200, 201 

Therapeutic dream: 192, 194 

Thutmose IV: 187, 191, 192, 251 

Time of dreaming: 187, 203, 217, 240, 241, 
298 

Tokens left by dream figures: 192 


Ur-Nammu: 214 
Utanapishtim: 207 


Votive offerings: 192, 193, 199, 222, 227 
Vow to deity: 193 


Water, walking in: 258 

Women: symbolic dreams experienced by, 
190; as interpreters, 221, 222, 223, 225; 
necromantic practices of priestesses, 
223; appearance of deity to, 197; dreams 
of in Hittite texts, 197, 198, 199, 204, 227 


Xerxes: 208 


Zaqiqu/Zigiqu: semantics of, with Hebrew 
and Greek parallels, 219, 234, 235 








to p. 193 


to p. 193 


ADDITIONS AND CORRECTIONS 


Rather unexpectedly, on the reverse of the Middle- 
\ssyrian tablet KAV 39 which comes from Arbela, one 
tinds one of these rare references to images of gods 
fashioned according to revelations ina theophany. It 
reports on the dedication of certain persons to the god 
Zamama (obv. 13: ana LU ga-tin-ti-te ana “Za-mdé-ma 
ad-din-Su-nu-ti), and we read on rev. 5 the fol- 
lowing lines: [. . .] x bi-ri ab-ri-e-ma 4Sd-mas u 41M 
ds-"-al-ma um-ma 4Za-mié-md DUMU AN.SAR Su-i 
‘Sd-mas u4IM ina bi-ri u-du-ni [salam (?) 4\Za-md-mé 


x+1 


.}-ma ina 
. j-nu 


u *Ba-ti ki-ma si-ma-ti-su e-pu-us-ma [. 
IG] KA.GGAL URUDU.NAGAR  [. 
i-pu-us “T saw [. 
Shamash and Adad (as follows:) ‘Is this (god I saw) 
Zamama, the son of ASSur?’ Shamash and Adad in- 
formed me in a vision, and I (thereupon) fashioned 
[statues of ] Zamama and Bau in the correct manner 
and [placed] them in front of the Tibira-gate (of the 
\ssur).”” 


lu-u 


in a vision and then I asked 


city of 


fo an inspirational dream refers also the damaged 
passage LKA 36: 5-9 where one reads, after four rather 
typical lines of a hymn to the goddess Seru’a, as 
follows: ina tar-si ™TUKUL.A.E.SAR.RA LUGAL 


KUR As+Surk' [x ]-ha-as-su 4Séru-ti-a ina Sat mu-Si 
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i) 
Nm 


to p.- 


to p. 243 


MU.MES an-nu-ti [. . .-m jain 
.] “During the reign of 
goddess Seru’a showed PN a visio: 


these 


(ui j-Sab-ri-Sui-ma 
muh-hi it-[. . 
Pileser (II) the 


the night and [he wrote ] 
( 





during E ] lines and 


plfaced his trust(?)] upon (them).”’ 


To dreams of this nature refers also a fragmentary 
omen of the series Summa Glu published in CT XXNXIX 
36: 108-109: DIS MIN (i.e., Na ana E.DINGIR-Sii 
[. . .]) MAS.GE, BAR it-ta-[. . .]) “Ifa man [ ] 
to the temple of his god after he has experienced a 
strange dream,” and, DIS MIN ina MAS.GE¢-Sii ana 
SAL TE-ma I[a .] “If ditto after he had had, ina 
dream, intercourse with a woman but did not EC 


goes | 


Through a strange coincidence we happen to have a 
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